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WHAT HAS INDIA CONTRIBUTED 
TO HUMAN WELFARE?' 

Each race contributes something essential to the world’s 
civilization in the course of its own self expression and self- 
realization The character built up m solving its own problems, 
m the expenence of its own misfortunes, is itself a gift which 
each offers to the world. The essentia! contnbution of India, 
then, IS simply her Indianness, her great humiliation would be to 
substitute or to have substituted for this own character (Jta 
bh&vd) a cosmopolitan \encer, for then indeed she must come 
before the w orld empty handed 

If now we ask what is most distinctive in this essential contn- 
bution, w e must first make it clear that there cannot be anj thing 
absolutely unique in the expenence of any race. Its peculiarities 
will be chiefly a matter of selection and emphasis, certainly not 
a difference m specific humani^ If we regard the world as a 
£amil> of nations, then we shall best understand the position of 
ilitdjr Jy recogTn2TTig“iirder*ilfcrcilAi7 vtihrmribrigert ii*‘is iltttT 
possesses the vinlity and enterpnse of jouth, but has passed 
through many expenences and solved many problems which 
\ounger races have hardly yet recognized The heart and essence 
of the Indian expenence is to be found m a constant intuition of 
the unit} of all life, and the instinctive and ineradicable conviction 
that the recognition of this um^ is the highest good and the 
uttermost freedom All that India can offer to the world pro- 
ceeds from her philosophy This philosophy is not, indeed, 
unknown to others — it is equally the gospel of Jesus and of Blake, 
Lao Tze and Rumi — but nowhere else has it been made the essen- 
tial basis of sociology and education 

Ever} race must solve its own problems, and those of its own 
da} I do not suggest that the ancient Indian solnfion of the 
special Indian problems, though its lessons may be many and 
valuable, can be directly applied to modem conditions What I 
do suggest IS that the Hindus grasped more firmly than others 
the fundamental meaning and purpose of life, and more deliber- 

1 First published in the ‘ Athenzum London 1915 
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ately than others organized society wth a mcu to the attainment 
of the fruit of life, and this organization nas designed, not for 
the advantage of a single class, but, to use a modem formula, to 
take from each according to his capacity, and to gi\e to each 
according to his needs How far the pshts succeeded m this 
aim may be a matter of opinion We must not judge of Indian 
society, especially Indian society m its present moment of decaj, 
as if It actually realized the Brahmamcal social ideas, >et e\en 
with all Its imperfections Hindu socjet> as it suryives will appear 
to many to be superior to any form of social organization attained 
on a large scale anyivhcre else, and infinitclj superior to the social 
order which we know as “modem civilization" But even if it 
were impossible to maintain this view — ^and a mijont) of Euro- 
peans and of English educated Indians certainlj believe to the 
contrary — what nevertheless remains as the most conspicuous 
special character of the Indian culture, and its greatest signifiance 
for the modem world, is the evidence of a constant effort to 
understand the meaning and the ultimate purpose of life, and a 
purposive organization of societ> in harmonj with that order, 
and with a view to the attainment of the purpose* The Brah* 
manical idea is an Indian “City of the gods"— as devanSgarl, the 
name of the Sanskrit script, suggests The building of that 
efty anew is tne constant taik ol civilization, and fhou^ fne 
details of our plans maj change, and the contours of our building, 
we may learn from India to build on the foundations of thu 
religion of Eternity 

^Vhere the Indian mind differs most from the average mind of 
modern Europe is in its view of the value of philosoph} I» 
Europe and America the study of philosophy is regarded as ait 

^ Lest I should seem to exaggerate the importance which Hindus attach 
to Adh^Stma-vidiS the<Science of the Self, 1 quote from the ' Bhagava4 
Gita,’ IX 2 ' It IS the kinglj science the royal secret, sacred surpassingly 
It supplies the only sanction and support to righteousness and its benefits 
may 6e seen even vntfi the eyes of the ffesh as bringing peace and perma^ 
nence of happiness to men , and from Manu, xu 100 ‘ Only he wht? 
knows the Vedasastra. only he deserves to be the Leader of Armies th^ 
Wielder of the Rod of Law, the ICing of hfen the Suzerain and Overlord 
of Kings 

The reader who desires to follow up the subject of this essay is stronglj 
recommended to the work of Bh^van Das 'The Science of Socia' 
OrpoH:-a/io«’ London and Benares 1910 
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end in! itself, and as such it seems of but littleUmportance to the 
ordinary man. In India, on the contrary, philosophy is >not 
regarded primarily as a mental gymnastic, but rather, and with 
deep religious conviction, as our salvation (_vioksha) from the 
Ignorance (avidya) which for ever hides from our eyes the vision 
of reality. Philosophy is the key to the map of life, by which are 
set forth the meaning of life and the means of attaining its goal. 
It Is no wonder, then, that the Indians have pursued the study 
of philosophy with enthusiasm, for these are matters that con- 
cern all. 

There is a fundamental diiFerence betiveen the Brahman and 
the modern view of politics. The modern politician considers 
that idealism in politics is unpractical; time enough, he thinks, 
to deal with social misfortunes when they arise. The' same out- 
look may be recognized in the fact that modem medicine lays 
greater stress on cure than on prevention, i. e., endeavours to 
protect against unnatural conditions rather than to change the 
social environment. The Western sociologist is apt to say ; “The 
teachings of religion and philosophy may or may not be true, but 
in any case they have no significance for the practical reformer.” 
The Brahmans, on the contrary, considered all acti^dty not 
directed in accordance with a consistent theory of the meaning 
and purpose of life as supremely unpractical. 

Only one condition permits us to excuse the indifference of the 
European individual to philosophy; it is that the struggle to 
exist leaves him no time for reflection. Philosophy can only be 
knoAvn to those who are alike disinterested 'and free from care ; 
and Europeans are not thus free, whatever their political status. 
Where modem Industrialism prevails, the Brahman, Kshattriya, 
and Sudra alike are exploited by the Vaishya,* and where in this 
way commerce settles on every tree there must be felt continual 
anxiety about a bare subsistence; the victim of Industry must 
confine his thoughts to the subject of to-morrow’s food for him- 
self and his family; the mere Will to Life takes precedence of 
the Will to Power.’ If at the same time it is decided that every 
man’s voice is to count equally in the councils of the nation, it 
follows naturally that the vmce of those who think must be 

* Brahman, Kshattriya, Vaishya, Sudra — the four primary t>-pes of 
Brahmanical sociology, nr , philosopher and educator, administrator and 
soldier, tradesman and herdsman, craftsman and labourer. 
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drowned fay that of those who do not think and have no leisure 
This position leaves all classes alike at the mercy of unscrupulous 
in6vidual exploitation, for all political effort lacking a philo- 
sophical basis becomes merely opportunist The problem of 
modem Europe is to discover her own anstocracj and to learn 
to obey its will 

It IS just this problem which India long since solved for her- 
self m her own way Indian philosophy is essentially the cre- 
ation of the h\o upper classes of society, the Brahmans and the 
Kshattriyas To the latter are due most of its forward move- 
ments, to the former its elaboration, systematization, my'thical 
representation, and application The Brahmans possessed not 
merely the genius for organization, but also the power to enforce 
their ivnll, for, whatever may be the failings of individuals, the 
Brahmans as a class are men whom other Hindus have always 
agreed to reverence, and still regard wnth the highest respect 
and affection The secret of their power is manifold, but it is 
above all m the nature of their appointed dharma, of study, teach 
mg, and renunciation 

Of Buddhism I shall not speak at great length, but rather :n 
parenthesis, for the Buddhists never directly attempted to organ- 
ize human society, thinking that, rather than concern himself 
wth polity, the wise man <hould leave the dark state of life m 
the world to follow the bright state of the mendicant* Buddhist 
doctrine is a medicine solely directed to save the individual from 
burning, not m a future hell, but in the present fire of his own 
thirst It assumes that to escape from the eternal recurrence is 
not merely the summum bonum, but the whole purpose of life, 
he IS the wisest who devotes himself immediately to this end; 
he the most loving who devotes himself to the enlightenment of 
others ’ 

Buddhism has nevertheless deep and lasting effects on Indian 
state-craft For just as the Brahman philosopher advised and 
gmded Vns royal patrons, so did the Budifaist ascetics The senti- 
ment of fnendliness (metteya), through its effect upon individual 
Aaracter, reacted upon social theory 

It IS difficult to separate what is Buddhist from what is Indian 
generally; but we may fairly take the statemanship of the great 

^Dhatnmafeda 87, also the JalokamalS of Arya Sura xix, 27 
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Buddhist Emperor Asoka as an example of the effect of Buddhist 
teaching upon character and poliqr His famous edicts very well 
illustrate the little accepted truth that ‘m the Orient, from 
ancient times, national go^ emment has been based on benevolence, 
and directed to securing the welfare and happiness of the peo- 
ple One of the most significant of the edicts deals with “True 
Conquest” Pre\nous to his acceptance of the Buddhist dharma 
Asoka had conquered the neighbouring kingdom of the Kalingas, 
and added their territory to his own, but now, says the edict. 
His Majesty feels ‘ remorse for having conquered the Kalingas, 
because the conquest of a country previously unconquered in 
volves the slaughter, death, and carrying away captive of the 
people That is a matter of profound sorrow and regret to His 
Sacred Majesty . His Sacred Majesty desires that all animate 
beings should have security, self control, peace of mind, and 
jojousness My sons and grandsons, who may be, should not 
regard it as their duty to conquer a new conquest If perchance 
they become engaged m a conquest by arms, they should take 
pleasure m patience and gentleness, and regard as (the only true) 
conquest, the conquest won by piety That avails both for this 
world and the next ” 

In another edict "His Sacred and Gracious Majesty the King 
does reverence to men of all sects, whether ascetics or house- 
holders ” Elsewhere he announces the establishment of hos- 
pitals, and the appointment of officials “to consider the case 
where a man has a large family, has been smitten by calamity, 
or IS advanced in 5 ears”, he orders that animals should not be 
killed for his table, he commands that shade and fruit trees 
should be planted by the high roads , and he exhorts all men to 
“strive hard ” He quotes the Buddhist saying, “All men are my 
children ” The annals of India, and especially of Ceylon can 
show us other Buddhist kings of the same temper But it w ill 
be seen thit such effects of Buddhist teaching have their further 
consequences mainly through benevolent despotism and the moral 
order established by one wise king may be destroyed by his suc- 
cessors Buddhism, so far as I know, never attempted to 

1 Viscount Tono in The Japan Daily Mail, November 19th 20th 1890 
The whole essay, of which a good part is quoted in Lafcadio Hearn’s 
* Glimpses of Unfamiliar Japan ' is a searching cnticism of Western polity 
regarded from the standpoint of a modem Buddhist 
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formulate a constitution or to detenmne the social order. Just 
this, however, the Brahmans attempted m many ways, and to a 
great extent achieved, and it is mainly their application of religi- 
ous philosophy to the problems of sociology which forms the 
subject of the present discussion 

The Kshattriya Brahman solution of the ultimate problems of 
life IS given m the early Upanishads * It is a form of absolute 
(according to Sankarachatyi) or modified (according to 
Ramanuja) Monism Filled with enthusiasm for this doctrine of 
the Unity or Interdependence of all life, the Brahman-Utopists set 
themselves to found a soaal order upon the basis provided In 
the great epics® they represented the desired social order as 
having actually existed m a golden past, and they put into the 
mouths of the epic heroes not only their actual philosophy, but 
the theory of its practical application — this, above all, in the long 
discourses of the dying Bhishma The heroes themselves th^ 
made ideal types of character for the guidance of all subsequent 
generations, for the education of India has been accomplished 
deliberately through hero-worship In the 'Dharmasastra' of 
Manu* and the ‘ Arthasastra’* of Chanalcj’a— perhaps the most 
remarkable sociological documents the world possesses — they set 
forth the picture of the ideal soaety, defined from the standpoint 
of law By these and other means they accomplished what has 
not yet been effected m any other country m making religious 
philosophy the essential and intelligible basis of popular culture 
and national polity 

I Deusscn, The Phtlcscphy of the Upantshads, translated by A S Geden, 
London 190S P 

"Tlie * llahabharata ’ and ‘TheRamajana These can be studied in the 
prose translauons by P C Ray and M N Dutt, published in Calcutta 
* This most important document is best expounded by Bhagavan Das 
The Science of Social Orgamzation London and Benares 1910 also 
translated in full in the SacrcH Books of the East, vol xx\ '‘Herein 
says Manu (l 107, 118), ' are declared the good and evil results of 
various deeds and herein 5rc expounded the eternal prmaples of all the 
four tj-pes of human beings, of many lands nations tribes, and families, 
and also the iivays of evil men 

*N N Law, Studies in Ancient Huidu Polity London 1914 The 
foJfomng precept may serve as an exampl? of the text that the king 
who has acquired new territory ^uld follow the people m their faith, 
vith which they celebx^te their national religious and congregational 
festivals and amusemems 
/ 
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What; then, is the Brahman vietv of life? To answer this at 
length, to expound the Science of the Self (^Adhyatmd-zndya), 
which is the religion and philosophy of India, would require con- 
siderable space. We have already indicated that this science 
recognizes the unit}* of all life — one source, one essence, and one 
goal — and regards the realiaation of this unity as the highest good, 
bliss, salvation, freedom, the final purpose of life. This is for 
Hindu thinkers eternal life; not an eternity in time, but the 
recognition here and now of All Things in the Self and tlie Self 
in AH. “More than all else,” says Kablr, who may be said to 
speak for India, “do I cherish at heart that love which makes me 
to live a limitless life fn this worldJ* This inseparable unity of 
the material and spiritual world is .made the foundation of the 
Indian culture, and determines the tvhole character of her social 
ideals. ’ 

How, then, could the Brahmans tolerate the practical dl\ ersity 
of life, how proride for the fact that a majority of individuals 
are guided by selfish aims, how could they deal with the problem 
of evil? They had found the Religion of Eternity (Ntrguna 
Vidya) ; what of the Religion of Time {Sagntia VidyS) ? 

This is the critical point of religious sociology, when it remains 
to be seen whether the older idealist (It is old souls that are 
idealistic, tlie young are short-sighted) can remember his youth, 
and can make provision for the interest and activities of spiritual 
immaturity. To fail here is to divide the church from the ever^'- 
day life, and to create the misleading distinction of sacred 'and 
profane; to succeed is to illuminate daily life with the light of 
heaven. 

The life or lives of man may be regarded as constituting a cur\’e 
—an arc of time-experience subtended by the duration of the 
individual Will to Life. The outward movement on this curve — 
Evolution, the Path of Pursuit — ^the PrazTitti MSrga — is char- 
acterized by self-assertion. The inward movement — Involution, 
the Path of Return — the Nvvrittl Marga — is characterized by 
increasing Self-realization.* The religion of men on the outward 


^ It is a common convention of Indianists to print the i%orId "self” in 
lower case when the ego (/ic'Stwan) is intended, and ivith a capita! when 
the higher self, the divine nature Qardm&tman') , Is referred to Spiritual 
freedom — the true goal — Is the release of the self from the ego concept 
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path IS the Religion of Time, the religion of those who return 
IS the Religion of Eternity If we consider life as one whole, 
certainly Self-realization must be regarded as its essential pur 
pose from the beginning, all our forgetting is but that we may 
remember the more vividly But though it is true that in most 
men the two phases of experience interpenetrate, i\e shall best 
understand the soul of man — drawn as it is in the two opposite, 
or seeming opposite, directions of Affirmation and Denial, Will 
and Will surrender — by separate consideration of the outward 
and the inward tendencies Brahmans a\ oid the theological use 
of the terms "good ’ and * evil,” and prefer to speak of ' knowl 
edge” and “ignorance’ {yidya and avtdy&), and of the fhree 
qualities of sattva rajas, and tamas As knowledge increases, so 
much the more will a man of his own motion, and not from any 
sense of dutv, tend to return, and his character and actions will 
be more purely sattvic But we need not on that account condemn 
the self assertion of the ignorant as sm, for could Self realisa- 
tion be where self assertion had never been^ It is not sm but 
youth and to forbid the satisfaction of the thirst of >outh is not 
a cure , rather, as w e realize more clearly every day desires sxiP 
pressed breed pestilence The Brahmans therefore, notwithstand- 
ing the austere rule appointed for themselves, held that an ideal 
hwtnan society must provide 5t>t the enjoymenl t»i pleasures 
by those who wish for them, they would say, perhaps that 
those who have risen above the mere gratification of the senses, 
and beyond a life of mere pleasure, however refined, are jUSt 
those who have already tasted pleasure to the full 

For reasons of this kind it was held that the acquisition of 
wealth (ariha) and the enjoyment of sense-pleasure {kdtno), 
subject to such law {dharma*') as may protect the weak against 
the strong are the legitimate preoccupations of those on the 
outward path This is the stage attained by modem Western 
society, of which the norm is competition regulated by ethical 
restraint Beyond this stage no society can progress unless it is 
subjected to the creative will of those who have passed beyond 
the stage of most extreme egoism, whether we call them heroes 

1 Dharma is that morality by ivhidi a given soaal order is protected. 

It IS by Dharma that civitization 15 maintained ” (Matsya Ptirdna adv 
27) Dharma may also be translated as soaal norm moral law order 
duty, righteousness or as religion mainly m its exoteric aspects 
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guardians, Brahmans Samurai or simplj men of genius 

Puritanism consists in a desire to impose the natural asceticism 
of age upon the young and this position is largely founded on the 
untenable theones of an absolute ethic and an only true theology 
The opposite extreme is illustrated in industrial society, which 
accepts the principles of competition and self assertion as a mat 
ter of course, while it denies the value of philosophy and dis 
cipline Brahman sociology, just because of its philosophical 
basis avoided both errors m adopting the theory of sva dharma 
the o^vn moralit}’’ appropriate to the individual according to his 
social and spiritual status and the doctrine of the many forms 
of Isvara which is so clumsily interpreted bj the missionaries as 
polytheistic However much the Brahmans held Self realization 
to be the end of life, the summum bonum they saw very clearly 
that It would be illogical to impose this aim immediately upon 
those members of the community who are not >et weary of self 
assertion It is most conspicuously m this understanding toler- 
ance that Brahman sociology surpasses other systems 
At this point we must digress to speak briefly of the doctrine 
of reincarnation, which is involved in the theory of eternal recur 
rence This doctrine is assumed and built upon by Brahman 
sociologists and on this account we must clearly understand its 
practical applications We must not assume that reincarnation is 
a superstitior^vhich if it could be definitely refuted (and that 
is a considerable if ), would have as a theory no practical value 
Even atoms and electrons are but sjmbols and do not repre 
sent tangible objects like marbles, which we could see if we 
had large enough microscopes the practical value of a theory 
does not depend on its representative character but on its efficacy 
in resuming past observation and forecasting future events The 
doctrine of reincarnation corresponds to a fact which everyone 
roust have remarked the varying age of the souls of men irre- 
spective of the age of the body counted in jears A man is 
not an elder because his head is grej {Dhammapada 260) 
Sometimes we see an old head on young shoulders Some men 
remain irresponsible self assertive uncontrolled unapt to their 
last day others from their jouth are serious self controlled 
talented and fnendly We must understand the doctrine of 
reincarnation at any rate as an artistic or m\thicaf representation 
of these facts To these facts the Brahmans rightly attached 
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great importance, for it is this %*ariation of temperament or inheri- 
tance which constitutes the natural inequality of men, an inequality 
that is too often ignored in the theories of Western democracy 
We can now c-\amine the Brahmanical theory a little more 
closely. An essential factor is to be recognized in the dogma 
of the rhytlimic character of the world-process. This rhythm is 
determined by the great antithesis of Subject and Object, Self 
and not-Self, Will and Matter, Unity and Diversity, Lo\e and 
Hate, and all other “Pairs,” The interplay of these opposites 
constitues the whole of sensational and registrateable existence, 
the Eternal Becoming (iawiidro), which is characterized by birth 
and death, evolution and involution, descent and ascent, srishtt 
and satnliara Eterj’ inditidoal life — mineral, vegetable, animal, 
human, or personal god — has a beginning and an end, and this 
creation and destruction, appearance and disappearance, are of 
the essence of the world-process and equally originate in tlie 
past, the present, and the future. According to this view, then, 
e\cr}’ induidual ego (jltStnton), or separate expression of the 
general Will to Life {ichehha, trishna), must be regarded as hav- 
ing reached a certain stage of its own cjcle (poh). The same 
IS true of the collectiie life of a nation, a planet, or a cosmic 
«)stcm. It is further considered that the turning point of this 
curve is reached in man, and hence the immeasurable value which 
Hindus (and Buddhists) attach to birth in human form. Before 
the turning point is reached — to use the language of Christian 
thcolog> — the natural man prevails; after it is passed, regenerate 
mm. The turning point is not to be regarded as sudden, for the 
two conditions mterpenctnitc, and the change of psychological 
centre of gravity may occupy a succession of Ii\ es ; or if the turn- 
ing «ccms to be a sudden event, it is only in the sense that the 
fall of a ripe fruit appears sudden. 
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good men whose behaviour is lai^y determined by a sense of 
duty, but whose inner life is still the field of conflict between the 
old Adam and the new man. Men of this tj'pe are actuated on 
the one hand by the love of power and fame, and ambition more 
or less noble/and on the other by the disinterested love of man- 
kind. But this type is rarely pan-human, and its outlook is often 
simultaneously unselfish and narrow. In times of great stress, 
the men of tliis tjpe reveal their true nature, showing to what 
extent they have advanced more or less than has appeared. But 
all these, who have but begun to taste of freedom, must still be 
guided by rules. Finally, there is the much smaller number of 
great men — ^heroes, saviours, saints, and avatars — who have defi- 
nitely passed the period of greatest stress and have attained peace, 
or at least have attained to occasional and unmistakeable vision 
of life as a whole. These are the “Prolific” of Blake, the 
“Masters” of Nietzsche, the true Brahmans in their own right, 
and partake of the nature of the Superman and tlie Bodhisattva. 
Their activity is determined by their love and wisdom, and not 
by rules. In the world, but not of it, they are the flower of 
humanity, our leaders and teachers. > 

These classes constitute the natural hierarchy of human society. 
The Brahman sociologists were firmly convinced that in an ideal 
societ)', 1 c, a society designed deliberately by man for the fulfil- 
ment of his oi\n purpose (^purtishartha) ^ not only must oppor- 
tunity be allow cd to every one for such experience as his spiritual 
status requires, but also that the best and wisest must rule. It 
seemed to them impossible that an ideal society should have any 
other than an aristocratic basis, the aristocracy being at once 
intellectual and spiritual. Being firm believers in heredity, both 
of blood and culture, they conceived that it might be possible to 
Wfk sccr.tSy wpw* \Vie Vasns oi 

occupational caste. “If," thought they, "we can determine natural 
PuntshSriha. Tills is the Srahraanicat formula of utility, forming 
the standard of social ethics A giveu activity is useful, and therefore 
right, if it conduces to the attainment of dharma, ariha, kdma and 
(function, prosperity, pleasure, and spiritual freedom), or any 
one or more of these without detriment to any other. Brahmanical utility 
t-'kts into account the whole man Industrial soQologists entertain a 
much narrower view of utilitj*: “It is with utilities that hate a price that 
political economy is mainly concerned" (Nicholson, Principles of PoUti- 
ccl Economy, cd 2, p 2S). 



12 


WHAT HAS INDIA CONTRIBUTED’ 


classes, then let us assign to each its appropriate duties (sva 
dharma, own norm) and appropnate honour, this will at once 
facilitate a convenient division of necessary labour, ensure the 
handing down of hereditary skill m pupillary succession avoid 
all possibility of social ambition and tvill allow to every indn idual 
the experience and activity which he needs and owes ” They 
assumed that by a natural law, the individual ego is always, or 
nearly always, bom into its own befitting environment If they 
were wrong on this point, then its remains for others to discover 
some better way of achieving the same ends I do not say that 
this IS impossible but it can hardly be denied that the Brah- 
manical caste system is the nearest approach that has yet been 
made towards a society where there shall be no attempt to realise 
a competitive equality, but where all interests are regarded as 
identical To those who admit the variety of age m human souls, 
this must appear to be the only true communism 
To describe the caste system as an idea or m actual practice 
would require a whole volume But we may notice a few of its 
characteristics The nature of the difference between a Brahman 
and a Sudra is indicated in the view that a §udra can do no 
wrong, ^ a view that must make an immense demand upon the 
patience of the higher castes, and is the absolute converse of the 
Western doctrine that the King can do no wrong These facts are 
well illustrated in the doctrine of legal punishment, that that of 
the Vaishya should be twice as heavy as that of the Sudra, that 
that of the Kshattnya twice as heavy again, that of the Brahman 
twice or even four times as heavy again in respect of the same 
offence , for responsibility rises with intelligence and status The 
Sudra is also free of innumerable forms of self denial imposed 
upon the Brahman, he may, for example, indulge in coarse food, 
the widow may re-marry It may be observed that it was 
strongly held that the 5udra should not by any means outnumber 
the other castes , if the Sudras are too many, as befell in ancient 
Greece, where the slaves outnumbered freemen, the voice of the 
least wise may prevail by mere weight of numbers 
Modem craftsmen interested m the regulation of machinery w ill 
be struck by the fact that the establishment and working of large 
machines and factories by individuals was reckoned a grievous 


* Manu X. 126. 
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sin; large organizations are only to be carried ort in the public 
interest.^ 

Given the natural classes, one of the good elements of what is 
now regarded as democracy was provided by making the castes 
self-governing; thus is was secured that a man should be tried 
by his peers (whereas, under Industrial Democracy, an artist may 
be tried by a jury of tradesmen, or a poacher by a bench of 
squires). Within the caste there existed equality of opportunity 
for all, and the caste as a body had collective privileges and 
responsibilities. Society thus organized has mucli the appearance 
of what would now be called Guild Socialism. 

In a just and healthy society, function should depend upon 
capacity; and in the normal individual, capacitj’ and inclination 
are inseparable (this is the ‘instinct of workmanship'). We are 
able accordingly to recognize, in the theor>' of the S>'ndicalists, as 
well as in the caste organization of India, a very nearly ideal com- 
bination'of duty and pleasure, compulsion and freedom ; and the 
w’ords vocation or dhaniia Imply this veiy* identity. Individual- 
ism and socialism are united in the concept of function. 

The Brahmanical theory has also a far-reaching bearing on the 
problems of education. “Reading,” says the Goruda PurStta, “to 
a man devoid of wisdom, is like a mirror to the blind.” The 
Brahmans attached no value to uncoordinated knowledge or to 
unearned opinions, but rather regarded these as dangerous tools 
in the hands of unskilled craftsmen. The greatest stress is laid 
on the development of character. Proficiency in hereditary apti- 
tudes is assured by pupillary succession within the caste. But 


^ Manu, xi 63, M, 66 . 

A truly progressive society is only possible T\here there is unity of pur- 
Tto'c How TajniV 'he social habit can then be (hanged is tveii iiluslratcd 
by the action of many of the Allied Governments in taking con- 
trol of several departments of industrial production. It is only sad to 
reflect that it needed a great disaster to compel so simple an act as the 
limitation of profits In the same way vast sums are now spent on 
caring for the welfare of an anny of soldiers who would be, and will 
again be, left to the tender mercies of the labour market in times of 
peace If the nation were as united in peace by a determination to make 
the best of life how much could not be accomplished at a fraction of the 
cost of \var? If a nation can co-operate for self-defence, why not also 
for self-development^ 
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be added on the present crisis* and the relationship of East and 
West. Let us understand first that what We see in India is a co- 
operative society in a state of decay. Western society has never 
been so highly organized, but in so 'far as jt was organized, its 
disintegration has proceeded much further than is yet the case in 
India. And ^\e may expect that Europe, having sunk into in- 
dustrial competition first, will be the first to emerge. The seeds 
of a future co-operation have long been so^v'n, and we can clearly 
recognize a conscious, and perhaps also an unconscious, effort 
towards reconstruction. 

In the meantime the decay of Asia jrocteds, partly of internal 
necessity, because at the present moment the soda! change from 
co-operation to competition is spoken of as progress, jind because 
it seems to promise the ultimate recover of political power^ and 
partly as the result of destructive exploitation by tlie Industrial- 
ists. Even those European thinkers who may be called the 
prophets of the new age are content to think of a development 
taking place in Europe alone. But let it he clearly realized that 
the modem world is not the ancient worid of slow communi- 
cations j vhat is done in India or Japan to-day has immediate 
spiritual and economic results in Europe and America. To say 
that East is East and West ts West is simply to hide one’s 
head in the sand* It will be quite impossible to establish any 

1 1 do not mean the present war. as such, but civilization at the parting 
of the na>s ^ 

-I should like to point out here that Mr. Loaves Dicldnson's return to 
this position {'An Essay on India, China, and Japan,* and * Appearances,’ 
both 1914), is yery unfortunate. He says the religion of India is the 
Religion of Eternity, the religion of Europe the Religion of Time, and 
chooses the latter These phrases, by the way, are excellent renderings 
of Pravritli dharma and Nxvnili dhanna So far as Mr. Dickinson's dis- 
tinction is true, in so far that is as India suffers from premature vairdg^a, 
and Europe from excessive activity, so far eadi exhibits an excess vhich 
each should best be able to correct. But an antithesis of this sort is only 
conceptually possible, and no race or nation h^s ever followed either of 
the religions exclusively. All true civilization is the due adjustment of 
the two points of view. And just because this balance has been so con- 
spicuously attained in India, one who knows far more of India than 
Mr Dickinson remarks that she "may yet be destined to prepare the way 
for the reconaliation of ChristiamV with ^vorld, and through the 
practical identification of the spiritual with the temporal life, to hasten 
the period of that third step forvrard zn the mo^^l development of human- 
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higher social order m the West ^ long as the East remains m 
fatuated with the, to her, entirely novel and fascinating theory of 
latssez fatre 

The rapid degradation of Asia is tfms an evil portent for the 
future of humanity and for the future of that Western social 
idealism of which the beginnings are already recognizable If, 
either in ignorance or m contempt of Asia, constructive European 
thought omits to seek the co operation of Eastern philosophers, 
there w!l come a time when Europe will not be able to fight 
Industrialism, because this enemy will be entrenched in Asia It 
IS not sufficient for the English colonies and America to protect 
themselves by immigration laws against cheap Asiatic labour, 
that IS a merely temporary device, and likely to do more harm 
than good even apart from its injustice Nor will it be possible 
for the European nationalist ideal that every nation should choose 
Its own form of government, and lead its own life ^ to be realized 
so long as the European nations have, or desire to have, 
possessions in Asia What has to be secured is the conscious 
co-operation of East and West for common ends not the sub- 
jection of either to the other nor their lasting estrangement For 
if Asia be not with Europe, she will be against her and there 
may arise a temble conflict, economic or even armed between 
an idealistic Europe and a materialized Asia 

To put the matter in another way we do not fully realize the 
debt that Europe alread) owes to Asiatic thought for the dis 
covery of Asia has hardly begun And on the other hand Europe 
has indicted temble injuries upon Asia m modem times* I do 
not mean to saj that the virus of “civilization* would not have 
spread through Asia quite apart from any direct European at 
tempts to effect such a result — quite on the contrary but it can 

ilj when there will be no d visions of race creed or class or nationality 
between men by whatsoe%er name thej may be called, for they will all 
be one in the acknowledgment of their common Brotherhood (Sir George 
Birdnood Sta p 355) 

*Thc ideal of self determination (r-o-rS/) for which the Allies claim 
to be fighting 

“For example— and without the least lU will— the English in India 
who unconsciouslj created soaal confusion simply because they could not 
understand what they saw and endea\oured to fit a co-operative structure 
into the categories of modern pol tical theory 
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not be denied that those who have been the unconscious mstru 
ments of the degradation of Asiatic society from the basis of 
dharma to the basis of contract have incurred a debt 
The clear air’ of Asia is not merely a dream of the past 
There is idealism^ and there are idealists in modem India, even 
amongst those who have been corrupted by half a century of 
squalid education We are not all deceived by the illusion of 
progress but like some of our European colleagues, desire the 
coming of better conditions of life, when the whole world will 
again learn that the object of human life is not to waste it m a 
feverish anxiety and race after physical objects and comforts,^ 
but to use It in developing the mental moral, and spiritual 
powers, latent m man ’ ^ The debt, then, of Europe, can best 
be paid — ^and with infinite advantage to herself — by seeking the 
CO operation of modem Asia in every adventure of the spirit 
which Europe would essay It is true that this involves the hard 
surrender of the old idea that it is the mission of the West to 
civilize the East, but that somewhat Teutonic and Imperial view 
of hullw IS already discredited What is needed for the com 
mon civilization of the world is the recognition of common prob 
lems, and to co operate in their solution If it be asked what 
inner riches India brings to aid in the realization of a civilization 
of the world, then, from the Indian standpoint, the answer must 
De found in her religions and her philosophy and her constant 
application of abstract theory to practical life 


S C Basil, The Da h Prartiff of the Hindus 2nd ei p 4 



HINDU VIEW OF ART: 

1 niSTORY or ^THETIC 

The earliest Indian art of which we have any mformation or 
concerning %shich we are able to draw reasonably certain infer 
ences, we may designate as Vcdic, since we can hardly undertake 
here the discussion of the perhaps contemporary culture of the 
early Dravidians Vedic art was essentially pracucal About 
painting and sculpture we have no knowledge, but the carpenter, 
metal worker and potter and weaver efficiently provided for man’s 
matenal requirements If their work was decorated, we ma} be 
sure that its ‘ornament’ had often, and perhaps always, a magical 
and protectiie significance The ends of poetry were also prac 
tical The Vedic hymns were designed to persuade the gods to 
deal generousl> with men 

As birds extend their sheltering wings, 

Spread jour protection over us ' 

{Rigveda ) 

Much of this poetry is descriptive, it is nature poetry in the 
sense that it deals with natural phenomena Its most poetical 
quality is its sense of wonder and admiration, but it is not lyrical 
in any other sense It has no tragic or reflective elements, except 
m some of the later hymns, and there is no question of ‘testhetic 
contemplation,' for the conception of the sympathetic con 
stantly prevails The poet sometimes comments on his own 
work, which he compares to a car well built by a deft craftsman 
or to fair and well \\o^en garments, or to a bride adorned for her 
lover, and this art it was that made.the hymns acceptable to 
tVie gods to whom fnej were addressed jVedic Esthetic consisted 
cssentiallj m the appreciation of skill 1 
Tlie kej-note of tiie age of the Upanishads (800 b c ) and 
Pall Buddhism (500 b c.) is the search for truth The ancient 
hjmns had become a long established institution taken for 
granted, ritual was followed solelj for the sake of advantage 
in this world or the next Meanwhile the' deeper foundations 
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of Indian culture ^\ere in process of determination in the mental 
struggle of the ‘dwellers in the forest/ The language of the 
Upanishads combines austerity with passion, but tliis passion is 
the exaltation of mental effort, remote from the common life of 
men in the world. Only here and there we find glimpses of the 
later fusion of lyric and religious experience, when, for example, 
in the BjxhadSranyaha (J panishad, the bliss of atman-intultion, 
or the intuition of the Self, is compared with the happiness of 
earthly lovers in scli-forgetting dalliance. In general, the Upani- 
shads are too much preoccupied with deeper speculations to ex- 
hibit a' conscious art, or, to discuss the art of their times; in tliis 
age there is no explicit rElsihetic. ' 

When, however, we consider the Indian way of regarding the 
Vedas as a w'hole, ive shall find implicit in the word ‘snUi" a ver}* 
important doctrine ; tliat tlie Veda is eternal, the sacred books are 
its temporal expression, they have been 'heard/ This is not a 
theory of '^e^ elation' in the ordinar>' sense, since the audition 
depends on the qualification of the hearer, not on the will 
and manifestation of a god. Sut it is on all fours with 
the later Hindu view which treats the practice of art as a form 
of yoga, and identifies testhetic emotion with that felt w'hen the 
self perceives the Self. 

In Pah Buddhism generally, an enthusiasm for the truth, 
unsurpassed even in the Upanishads, is combined with monastic 
institutionalism and a rather violent polemic against the joys 
of the world. Beauty and personal love are not merely evanes- 
cent, but are snares to be avoided at all costs; and it is clearly 
indicated that the Early Buddhist ^Esthetic is strictly hedonistic. 
The indications of this point of view are summed up in the fol- 
lowing pages of the Visuddhi Afaggat “Living beings on account 
oi iheir.lAVf- Jind Awitinn .to .tK** jifiasatinns xclted iyv Jind 
the other objects of sense, give high honour to painters, musicians, 
perfumers, cooks, elixir-presenbing physicians, and other like 
persons who furnish us with objects of sense." 

In the Upanishads on the one hand, and in the teachings of 
Buddha on the other, the deepest problems of life were pene- 
trated; the mists of the Vedic dawn had melted in the fire of 
austerity {tapas), and life lay open to man’s inspection as a 
thing of which the secret mechanism was no more mysterious. 
We can scarcely exaggerate the sense of triumph with which the 
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doctrines of the Atman or Self and the gospel of Buddha per- 
meated Indian society. The immediate result of the acceptance 
of these vieu s appeared in an organized and deliberate endeavour 
to create a form of society adapted for the fulfilment of the 
purposes of life as seen in the light of the new philosophies. To 
tlie ideal of the saint in rerirement was \ erj* soon added that of 
the man who remains in the world and yet acquires or possesses 
the highest wisdom — "It was with works that Janaka and others 
came unto adeplship” (Gi/J, iii. 20). There was now' aho evolved 
the doctrine of union by action (kartna-yoga) set forth in the 
Bhagavad GVi, as leading e\cn the citizen on the path of saU 
\ation. The emergence of a definitely Brahmanical rather than a 
Buddhist scheme of life is to be attributed to the fact that the 
practical energies of BuddhiMs were largely absorbed within the 
limits of its monasticism; the Buddhists in the mam regard Nlr- 
\ana not merely as the ultimate, but as the sole object of life. 
But the Brahmans never forgot that this life is the field alike of 
Pursuit and Return. Their scheme of life is set forth at great 
length in the Sutra literature, the Dhanna SUstros and the Epics 
(in general, 4ih — 1st centuries b. c). 

This literature yields sufficient material for an elucidation of 
the orthodox view of art. But notwithstanding the breadth of 
the fourfold plan, we find m this h'tcraiure the same hedonistic 
/Esthetic and puritanical applications as are cliaracteristic of Pall 
Buddhism. Thus, Manu forbids Uie houscliolder to dance or sing 
or phy on musical instruments, and reckons architects, actors and 
singers amongst the unworthy men who should not be inv ited to 
the ceremony of offerings to the dead. Even Chanak-ya, Uiough 
he tolerates musicians and actors, classes them with courtc^an«!, 
The hedonistic theory still prevailed. In later times the ‘defence* 
of any art, such as poetry or drama, was characteristically ba^ed 
on the fact th.it it could contnbutc to the achievement of all or 
anvof the Four Aims of Life. 

Meanwhile the stimulus of discovered truth led not only to 
this auMerc formulation of a scheme of life (typically in Manu), 
Init also to the development of yoga as a practice for the attain- 
ment of the desired end ; and in this development an almo<t equal 
part was tal en liv Brahmans and Buddhists (tvpically in Patin- 
j.ili and N5glrju^.^^. 

\Vc »hal! digress here, and partially anticipate, to d!«cu'» briefly 
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the important part once played in Indian Ihouglit by the 
concept of Art as Yoga, a subject sufficient in itself for a 
whole volume. It will be remembered that the purpose of 
Yoga is mental concentration, carried so far as the overlooking of 
all distinction between the subject and the object of contempla- 
tion ; a means of achieving harmony or unity of consciousness. 

It was soon recognized that the concentration of the artist was 
of tliis ver>’ nature; and we find such texts as Sukradiaiya's: 

"Let the imager establish images in temples by meditation on 
the deities who arc the objects of his devotion. For the successful 
achievement of this yoga the lineaments of the image are 
described iii books to be dwelt upon in detail. In no other way, 
not even by direct arid immediate vision of an actual object, is it 
possible to be so absorbed in contemplation, as thus in the making 
of images." 

The manner in winch even the lesser crafts constitute a practice 
(aehSrya) analogous to that of (samf-rapistd) yoga is indicated 
incidentally by ^ankarachaiya in the commentary on the J^rahmQ 
Siitra, 3, 2, 10. The subject of discussion is the distinction of 
swoon from waking; in swoon Uie senses no longer perceive their 
objects. $ankarachaiya remarks, "True, the arrow-maker per- 
ceives nothing bej'ond his work when he is buried in' it; but he 
has nevertheless consciousness and control over his body, both 
of which are absent in the fainting person." The arrow-maker 
seems to have afforded, indeed, a proverbial instance of single- 
minded attention, as wc read in the Bhd^avata Purdna. • - • 

■ "I have learned concentration from the maker of arrows.". 

A connection between dream and art is recognized in a passage 
of Ih&Agni Piirdna,^ where the imager is instructed, on the night 
before beginning his work, and after ceremonial purification, to 
pray, "O thou Lord of all the gods, teach me in dreams how to 
carry out all the work I have in my mind." Here again wc see 
an anticipation of modem views, which associate myth and dream 
and art as essentially- similar and representing the dramatisation 
of man’s innermost hopes and fears. 

The practise 'of visualisation, referred to by Sukracharya, is 
identical in worship and in art. The worshipper recites --the 

1 Agni Purina, ch. xliii. Cf, PataSjali, Yoga Sftlra, J. 3a For the theory 
of dreams see also Katha Upanishad, y. 8, and i?/-»7ia£f(Iro«yafca UPanishad 
iv. 3, 9-14 and 16-18. . > ' 
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dhy&na fnajttram descnbing the daU, and forme a corresponding 
mental picture, and it is then to this imagined form that his 
prajers are addre«eed and the offerings are made The artist 
lollo s identical preacnptiOTS, but proceeds to represent tlie 
rjen a) picture m a vi«iWe and objective form, by drauing or 
modelling Thus, to take an example from Buddhist sources ^ 
The artist (sadhaka, mentrm, or yogtn as he is vanouslj — and 
«ignificantlj — called), after ceremonial punfication is to proceed 
to a solitary place There he is to perform the Sevenfold 
Office,' beginning with the invocation of the hosts of Buddhas 
and Bodhisattvas, and the offering to them of real or imaginary 
flow ers Tlien he must realize in thought the four mfinite moods 
of friendliness compassion, s>'mpathy and impartialitv Then 
he must meditate upon the emptiness (sinuafa) or non existence 
of all things, for bj tlie fire of the idea of the abjss it is said 
there are destroyed beyond recovery the five factors of ego 
consaousness ® Then only should he invoke the desired divinity 
b) the utterance of the appropriate seed word (bi/o) and should 
identify himself completely with the divimty to be represented 
Then finall) on pronouncing the dhyana »«an/rc»i, m which the 
attributes are defined, the divinity appears visibly, ' like a reflec 
tion or as m a dream ' and this brilliant image is the artist $ 
model 
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the work;' and vividness of the final image.’, 

There are abundant literary parallels for this conception of art 
as joga. Thus Valmiki, although he was already familiar/with 
the story of Rama, before composing his own JiSmSyaiia sought 
to realize it more profoundly, and "seating himself with his face 
towards the East, and sipping w’atcr according to rule (f. e. cere- 
monial 'purification), he set himself to yoga-contemplation of his 
theme. By virtue of liis yoga-power he clearly saw before him 
Rama, Lakshmana and Sita, and Dasarathi, together witli his 
wives, in his kingdom laughing, talking, acting and moving as if 
in real life ... by joga-power that righteous one bclicld all that 
had come to pass, and all that w'as to come to pass in the future, 
like a nclli fruit’ on the palm of his hand. And having truly seen 
all by virtue of his concentration, the generous sage began the 
setting forth of the history’ of Rama." * 

Notice here particularly that the work of art is completed 
before the work of transcription or representation is begun.* 
"The mind of tlie sage," says Chuang Tzu, "being in repose, be- 
comes the mirror of the universe, the speculum of all creation." 
Croce is entirely correct when he speaks of "the artist, who 
never makes a stroke with his brush without having previously 
seen it w'ith his imagination" and remarks that the c.vtcmalisation 
of a work of art "implies a rigilant will, which persists in not 
all ' wing certain visions, intuitions, or representations to be lost."* 

'C£. the phrase "Devam bhuhO, dci’om yajef't to worship the god 
become the god. That which remains for us object, remains unknown. 

®He who does not imagine in stronger and better Jineamcets," said 
Blake, "and in stronger and better light than his perishing mortal eye can 
see, does not imagine at all." 

^Phyllanthus embUca, the round fruit of which is about the sue of 
an Ordinary marble. The simile is a common Indian formula for clear 
insight 

* JiSmSyana, Balakandam 

_ ® Cf. Coomaraswamy and Dugginila, The Mirror of Gesture, Introduc- 
tion, p 3 So Vasuhandhu speaks of^the poet as Seeing the world, like 
a jujube fruit, lying ivithin the hollow of his hands {VUsavaiatta, invo- 
cation ) "It seems to me,” William Morris wrote, "that no hour of the 
day passes that the whole world does not show itself to me": and Mag- 
nusson records of him, referring to Sitfurd the Vohung and other poems ' 
that "in each case the Subject matter had taken such a clearly definite 
shape in his mind, as he told me, that it only remained to write it down " 

^ Croet, Aesthetic, pp 162. 16S j 
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It should be understood that yoga (‘union’) is not merely a 
mentai exercise or a reh§^ous discipline, but the most practical 
preparation for any undertaking whatever. Hanuman, for ex- 
ample, before searching the Asoka grove for Sita, “prayed to the 
gods and ranged the forest in imagination till be found her”; 
then only did he spring from the walls of Lanka, like an arrow 
from a bow, and enter the grove in the flesh. Throughout the 
East, wherever Hindu or Buddhist thought have deeply pene- 
trated, It is firmly believed that all knowledge is directly accessible 
to the concentred and ‘one-pointed’ mind, without the direct 
intervention of the senses. Probably all inventors, artists and 
mathematicians are more or less aware of this as a matter of 
personal experience. In the language of psydio-analysis, this 
concentration preparatory to undertaking a specific task is “the 
willed introversion of a creative mmd, which, retreating before 
Its OAvn problem and inwardly collecting its forces, dips at least 
for a moment into the source of life, in order there to wrest 
a little more strength from the mother for the completion of its 
work," and the result of this reunion is "a fountain of youth and 
new fertility”' 

We have spoken so far of yoga, but for the artist this was 
rather a means than an end. Just as in Mediaeval Europe, so too, 
and perhaps even more conspicuously in India, the impulse to 
iconolatry derived from the spmt of adoration — the loving and 
passionate devotion to a personal divinity, which we know as 
bhakii Patanjali, in the Yoga Sftira, mentions the Lord only as 
one amongst other suitable objects of contemplation, and without 
the use of any image being implied; but the purpose of the lover 
is precisely to establish a personal relation with the Beloved, 
and the plastic symbol is created for this end. A purely ab- 
stract philosophy or a psycholog)' like that of Early Bud- 
dhism does not demand esthetic expression; it was the spirit 
of worship which built upon the foundations of Buddhist and 
Vedantic thought the mansions of Indian religion, which shelter 
all those whom purely intellectual formulae could not satisfy — 
the children of this world w’ho will not hurry along the path of 
Release, and the mystics who find a foretaste of freedom in the 
love of ever)* cloud m the sky and flower at their feet. 

I Jung. Fsyelwloijy of the Uneottscious, pp 330, 336 
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This was indeed a return to superstition, or at any rate to 
duality; but what in this world is not a dream and a superstition? 
— certainly not the atoms of science. And for all those who are 
not yet idealists there are, as there must be, idols provided. The 
superstitions of Hinduism, like those of Christianity, accom- 
lished more for the hearts of men than those of modern material- 
ism. It may well be doubted if art and idolatry, idolatry and art, 
are not inseparable.^ ' 

Let us observe here that the purpose of the imager was neither 
self-expression nor the realisation of beauty. He did not choose 
his own problems, but like the Gothic sculptor, obeyed a hieratic 
canon." He did not regard his own or his fellows’ work from the 
' standpoint of cormoisseurship or aestheticism — not, that is to say, 
from the standpoint of the philosopher, or sesthete, but from that 
of a pious artisan, To him tlie theme was all in all, and if there is 
beauty in his work, this did not arise from aesthetic intention,* 
but from a state of mind which found unconscious expression. In 
every epoch of great and creative art we observe an identical phe- 
nomenon — the artist is preoccupied with his theme. It Is only in 
looking backward, and as philosophers rather than artists— or if 
we are also anists, a rare combination, then with the philosophic 
and not the asthetic side of our minds — that we perceive that 
the quality of beauty in a work of art is really quite independent 
of its theme. Then we are apt to forget that beauty has never 
been reached except through the necessity that was felt to deal 
with the particular subject. We sit down to paint a beautiful 
picture, or stand up to dance, and having nothing in us that we 
feel must be said and said clearly at all costs, we are surprised 
that the result is insipid and lacks conviction; the subject may be 

^ “ The lineaments of images," says Sukracharya, “are determined by 
the relation -which subsists between Uie adorer and the Adored.” Cf. the 
Sal\a invocation “Thou that dost take the forms imagined by thy -wor- 
shippers ” 

*We cannot assert this too strongly of orthodox or classic (SSstrtya) 
Hindu art. Rajput ptunting is more romantic, but even there the theme 
is pre-determined in literature and the pictures, though they are not 
illustrations in the representative sense of the -word, are pictures for 
verses just as much as the Ajanta pointings or the rehefs of Borobodiir. 

* “ Even the misshapen image of a god,” says Sukracharya. " is to be 
preferred to the image of a man, however charming”: in full accord 
with our modem view, that prefers conviction to prcttiness 
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This was indeed a return to superstition, or at any rate to 
duality; but what in this world is not a dream and a superstition? 
— certainly not the atoms of science;. And for all those who are 
not yet idealists there are, as there must be, idols provided. The 
superstitions of Hinduism, like those of Christianitj', accom- 
hshed more for the hearts of men than those of modem material- 
ism. It may well be doubted if art and idolatry, idolatry and art, 
are not inseparable.* * 

Let us observe here that the purpose of the imager was neither 
self-expression nor the realisation of beauty. He did not choose 
his own problems, but like the Gothic sculptor, obeyed a hieratic 
canon.* He did not regard his own or his fellows' work from the 
'Standpoint of connoisseurshiporiesthelicism — not, that is to say, 
from the standpoint of the philosopher, or jesthete, but from that 
of a pious artisan. To him the theme was all in all, and if there is 
beauty in his work, this did not arise from sesthetic intention,* 
but from a state of mind which found unconscious expression. In 
every epoch of great and creative art we observe an identical phe- 
nomenon — the artist is preoccupied with his theme. It is only in 
looking baclnvard, and as philosophers rather than artists — or if 
w e are also artists, a rare combination, then with the philosophic 
and not the resthetlc side of our minds — that we perceive that 
the quality of beauty in a work of art is really quite independent 
of its theme. Then we are apt to forget that beauty has never 
been reached except through the necessity that was felt to deal 
with the particular subject. We sit down to paint a beautiful 
picture, or stand up to dance, and having nothing in us that we 
feel must be said and said clearly at all costs, we are surprised 
that the result is insipid and lacks conviction ; the subject may be 

* “ The lineaments of images," says Sukrachaiya, "are determined by 
the relation which subsists between the adorer and the Adored." C£. the 
SaiTO in\ocation "Thou that dost take the forms imagined by thy wor- 
shippers,” 

*We cannot assert this too strongly of orthodox or classic (/ds/riya) 
Hindu art. Rajput painting is more romantic, but even there the theme 
IS pre determined in literature, and the pictures, though they are not 
illustrations in the representative sense of the word, are pictures for 
verses just as much as the Ajanta paintings or the reliefs of Borobodur. 

*"Even the misshapen image of a god,” says Sukracharya. “Is to be 
preferred to the image^of a man, however charming”: in full accord 
Vinth our modem view, that prefers conviction to prcttiness 
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lovely, the dancer may be ravishing, but the picture and the dance 
are not rasavanl The theory of beauty is a matter for philosoph- 
ers, and artists strive to demonstrate it at their own risk 
The Indian imager was concerned with his own problem It is in- 
teresting to see the kind of man he was expected to be According 
to one of the Silpa-Sastras * The Silpan (artificer) should under- 
stand the Atharva Veda, the thirty two 6ilpa Sistras, and the 
Vedic mantras by which the deities are invoked. He should be 
one who wears a sacred thread, a necklace of holy beads and a 
Ting of grass on his finger, delighting m the W'orsliip of God, 
faithful to his wife, avoiding strange women, piously acquiring a 
knowledge of various sciences, such a one is indeed a crafts- 
man ’ ^ Elsewhere it is said "the painter must be a good man, no 
sluggard, not given to anger j holy, learned, self-controlled, dc\out 
and charitable, such should be his character It is added that 
he should work in solitude, or when another artist is present, 
never before a layman 

In this connection it is very important to reahre that the arti«an 
or artist possessed an assured status m the form of a life contract, 
or rather an hereditary office He was trained from childhood as 
his father’s disciple, and followed his father’s calling as a matter 
of course He was member of a guild, and the guilds were 
recognized, and protected by the king The artificer was also 
protected from competition and undercutting; it is said* That 
any other than a Silpan should build temples, towns, seaports, 
tanks or wells, is comparable to the sin of murder’ * This was 
guild socialism m a non competitive society* 

The earliest impulses of Indian art appears to ha%e been more 
or less practical and secular, and it is perhaps to this fact that we 
may partly trace Jhe distrust of art exhibited by the early hedo 


*From a Tamil version of a Silpa Sastra, quoted by Keams Indian 
Antiquary vol v, 1876 

* Gniawedel Hythologte des Buddhtstnus p 192 Cf Cezanne I 
have never permitted anyone to matdi me while I work I refuse to 
do anything before anyone (quoted W H Wnght, ifoderii Paitilwg, 
p 132) 

* Kearns loc. cit 

*The Soaology is discussed more lolly in Sir George Birdwoods 
Industrial Arts of India and Sva. and ray Mediaeval Sinhalese Art and 
The Indian Craftsman 
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msts. On the other hand, the dominant motifs governing its 
evolution from the third century bc. onwards, and up to the 
close of the eighteenth century, are devotion (bhakti) and 
reunion (yoga). Neither of these is peculiar to India, but they 
exhibit there a peculiar character which leaves its mark on every- 
thing Hindu or Buddhist Let us now follow these traces in a 
1 ery summary reference to actual documents. 

I have discussed in another chapter the beginnings of Buddhist 
art.* It is in the southern primitives at Amaravati and Anura- 
dhapura rather than in the semi-Roman figures of the North-west 
that we can best observe the development of an art that is 
distinctively Indian. This is the main stream; and it is these 
tj^ies from which the suave and gracious forms of Gupta sculp- 
ture derive, and these in turn became the models of all Buddhist 
art in China. In India proper, they grow more and more 
mouvementc, more dramatic and vigorous, in the classic art of 
Elura and Elephanta, Mamallapuram and Ceylon, and form the 
tiasis of the immense developments of colonial Buddhist and 
Hindu art in Java and Cambodia. Gupta and classic painting 
are presen'ed at Ajanta. 

The tender humanism and the profound nature sympathies 
which are so conspicuous in the painting of Ajanta and the 
sculpture of Mamallapuram are recognizable equally in the work 
of poets like Asvaghosha and Arya Sura and dramatists like 
Kalidasa. Asvaghosha says of Prince Siddhartha that one day as 
he was riding in the country “he saw a piece of land being 
ploughed, with the path of the plough broken like waves of the 
^\ater. . .And regarding the men as they ploughed, their faces 
soiled by the dust, scorched by the sun, and chafed by the wind, 
and their cattle bewildered by the burden of drawing, the All-noble 
One felt the uttennost compassion; and alighting from the back 
of his horse, he passed slowly over the earth, overcome with 
sorrow — pondering the birth and destruction proceeding in the 
world, he grieved ” Nor can an3rthing be more poignant than 
Santi Deva*s expression of his sense of the eternal movement 
and unsubstantiality of life — ^“Who is a kinsman, and who a 

^The beginnings o£ Hindu art also go back to the second or third 
century E C , hut apart from a few coins. Httle or nothing has been pre- 
served of earlier date than the third or fonrth centujy A D 
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'friend, and unto whom’’* The literature of lo\c is no less 
remarkable We rccognitc here, just as in the painting' and 
sculpture, what js elcrml in all art, and universal— impassioned 
vision based on understanding, correlated with cloudless thought 
and devoid of sentimcntahtj There is every reason to believe too 
that this vvas t!ic time of highest attainment m music Laitlj, 
this vvas a time of progress m tlie field of pure science, especially 
mathematics and astronomv From the fourth to the end of 
the eighth centurj we must regard as the golden age of Indian 
civilization This was the period of Wci and T’ang m China, 
Eastern Asia represented then to alt intents and purposes th** 
civilization of tlie world 

After the ninth or tenth centurj there is a general, though cer- 
tainlj not universal, decline m orthodox art, of which the 
formulae were rapidly stereotyped in their mam outlines, ami 
rendered florid m their detail Oassica! Sanskrit literature also 
came to an end m a forest of elaborate cmbroidcrj But great 
forces (sometimes grouped under the designation of the Pau 
ranic Renaissance) had long been at work preparing the vvay 
for the emergence of the old cults of Siva and Vishnu in forms 
which gave renewed inspiration to art— sculpture and poetry in 
^e South, and poetry and painting m the North In these 
'devotional faiths was completed the cycle of Indian spiritual 
evolution from pure philosophy to pure mysticism from knowl- 
edge to love The inner and outer life were finally unified — a 
development entirely analogous to that of 7cn Buddhism m the 
Par East The transparency of life so clearly expressed in the 
paintings of Ajanta is indicated with a renewed emphasis — above 
all m the Radha Krishna cults — and m all the Northern Vaish 
naia poetry and painting — the tradition in whicli Rabindranath 
Tagore is tlie latest singer, and of which the theory is plainly set 
forth m his song 

Not my way of salvation, to surrender the w orld ! 

Rather for me the taste of Infinite Freedom 

While jet I am bound by a thousand bonds to the wheel 

In each glory of sound and sight and scent 

I shall find Thy infinite joy abiding 

My passion shall bum as the flame of salvation 

The flower of my love shall become the ripe fruit of devotion 



Krishna disguised as a milkmaid Rajput Painting, 17th Century. Museum 
Rne Arts, Boston. 



HINDU VIEW OF ART HISTORICAL 


29 


But such a theory is now rather a survival of all that was uni- 
\ersal in Indian religion, rather than a new point of departure 
The current Esthetic of ‘educated' India — a product of a wide 
miscomprehension of Westem culture and a general surrender 
to Noncomformist ethics — is again realistic and hedonistic, and 
perhaps for the first time illustrative, personal, and sentimental 



HINDU VIEW OF ART: 

IL TDEOEY OF BEAUTY 

We have so far discussed the Hindu Mew o£ art mainly from 
the internal evidence of the art itself There remains, what is 
more exactly pertinent to the title of these chapters, to discuss 
the Hindu Esthetic as it is expressly formulated and elaborated 
in the abundant Sanskrit and Hindi literature on Poetics and the 
Drama We shall find that general conclusions are reached which 
are applicable not onl> to literature but to all arts alike 

The discussion begins wulh the Defence of Poesy This is 
summed up in the statement that it may contribute to the achieve 
ment of all or anj of the Four Ends of Life A smgle word 
rightly emplojed and understood is compared to the ‘cow of 
plenty,’ yielding every treasure, and the same poem that ts of 
material advantage to one may be of spintual ad\antage to an 
other or upon another occasion. 

The question follows WTiat is the essential element m poetrj ’ 
According to some authors this consists m st>]e or figures, or in 
suggestion (viaiijonS, to which we shall recur in discussing the 
varieties of poetry) But the greater writers refute these views 
and are agreed that the one essential element in poetr} is what 
they term Rasa, or Flavour With this term w htch is the equi\ a 
lent of Beaut) or Esthetic Emotion* m the stnct sense of the 
philosopher, must be considered the derivative adjective rasavant 

1 Especially Visvanatha in the SdJ Ijo Derfana ca. MiO A D (trans 
Bibliotheca Jndica, Ballantync) Also id the Agt i Pt rSna and th 
Viakti Vtveka 

*As remarked ty W Roihenston ^Vhat is written upon a single 
work should enable people to apply clear principles to all works they may 
meet with (Tuo Drawings by Hoisat 1910) Also Benedetto Croce 

bws relating to special brandies arc not conceivable {Am! etc 
p 350) 

* Such words as saundarya and rBpa should he translated as Inch ess 
or (harm 

No one susscsts that metre makes poetry This error was hardly to 
be expected in a country where esen the dryest treatises on law and 
logic are composed in metre hfetncal poetry is fadya kijya prose 
poetry is gedya kd-ya but it u rasa that makes them poetrv 
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having rasa/ applied to a work of art, and the denvatjve sub 
stantive fosjfea, one who enjojs rasa, a connoisseur or lover, and 
Gnallj rasdsvadana, the tasting of rasa, i e , asthetic contempla 
tion 

A whole literature is devoted to die discussion of rasa and the 
conditions of its experience The theory, as we have remarked 
IS worked out in relation to poetry and drama, especiall}^ the 
classic drama of Kalidasa and others When we consider that 
these pla}s are essentially secular m subject and sensuous in ex 
pression, the position arrived at r^arding its significance will 
seem all the more remarkable 

Aesthetic emotion — rasa — ^is said to result m the spectator — 
ffectivelv caused, through the operati 


of determinants (vibhava), consequents {aniihh ava), noods 
(&/tgi>q) and mvoluntary emotions (^SQtivd bhava') ^ Tfius 
DcTERjrtNANTS the asthetic problem, plot, theme, etc, viz the 
hero and other characters and the circumstances of time and 
place In the terminology of Croce these are the * ph> steal 
stimulants to esthetic reproduction " 

Consequents deliberate manifestations of feelmg as gestures, 
etc 

Moods transient moods (tiurty three m number) induced in 
the characters bj pleasure and pain e g, joy, agitation im 
patience, etc Also the permanent (nine), mz the Erotic 
Heroic, Odious, Funous, Terrible Pathetic, Wondrous and 
Peaceful 


Involuntary Emotions emotional states ongmatmg m tlie 
inner nature, involuntary expressions of emotion such as 
horripilation trembling etc. (eight m all) 

In order that a work may be able to evoke rasa one" of the 
pennanent moods must form a master motif to which all other 
expressions of emotion are subordinate® That is to saj, tlie 
first essential of a rasavant work is unit} — 

As a king to his subjects, as a guru to his disciples, 

Even so the master motif is lord of all other motifs* 


* Dhanarajnj-a, Vascrftpa iv 2 
Or anj tvso rasas combined- 
^DahrUpa n 46 
*B!nra a. kjfja SUsira 7 & 
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If on the contrary a transient emotion is made the motif of 
the whole work, this extended development of a transient emo 
tion tends to the absence of rasa ’ * or as we should now say, the 
work becomes sentimental Pretty art nhich emphasizes passing 
feelings and personal emotion is neither beautiful nor true it 
tells us of meeting again in heaven, it asnfuses time and eternity, 
loveliness and beauty partiality and love 

Let us remark in passing that while the nine permanent moods 
correspond to an identical classification of rasas or flavours as 
nine m number, the rasa of which we speak here is an absolute, 
and distinct from any one of these The nine rasas 'are no more 
than the various colourings of one experience and are arbitrary 
terms of rhetoric used only for convenience in classification just 
as we speak of poetry categorically as lync, epic, dramatic etc , 
Without implying that poetry is anything but poetry Rasa is 
tasted— beauty is felt — onl> by empathy, ‘emfuhltmg' {sadhBr 
flHo) , that IS to say by entering into, feeling the permanent motif, 
but It IS not the same as the permanent motif itself, for, from this 
point of view, it matters not with which of the permanent motifs 
we have to do 

It is just here that we see how far Hindu Aesthetic had now 
departed from its once practical and hedonistic character the 
Daiarupa declares plainly that Beauty is absolutely independent 
of the sympathetic — Delightful or disgusting exalted or lowly 
cruel or kindly, obscure or refined (actual) or imaginary, there 
is no subject that cannot e>oke rasa in man *' 

Of course, a work of art may and often does afford us at the 
same time pleasure in a sensuous or moral way, but this sort of 
pleasure is derived directly from its material qualities such as 
tone or texture assonance, etc , or the ethical pecuhanty of its 
theme, and not from its a!slhetic qualities the aesthetic experience 
IS independent of this and may even as Dhanamjaya says be 
derived m spite of sensuous or moral displeasure 
Incidentally we may observe that the fear of art which prevails 

iDojaril^fl iv 45 

Blake, too says that "Knowledge ol Ideal Beauty is not to be acguirei 
It IS bom with us And as P a Sung ling remarks Each interprets in 
his own WTiy the music of heaven and whether it be discord or not, 
depends upon antecedent causes (Giles Straige Slones fron a Chiiese 
SluAc p 3C\n) 
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amongst Puritans arises partly from the failure to recognize that 
resthelic experience does not depend on pleasure or pain at all; 
and when this is not the immediate difficulty, then from the dis- 
trust of any experience which is “beyond good and evil” and so 
devoid of a definitely vtoral purpose. ' ' 

The tasting of rasa — tire vision of beauty — is enjoyed, says 
Visvanatha, “only by those'who are competent thereto”: and he 
quotes Dharmadatta to the effect that “those devoid of imagina- 
tion, in the theatre, are but as the wood-work, tire walls, and the 
stones.” It is a matter of common experience that it is possible 
for a man to devote a whole fife time to the study of art, w ithout 
having once experienced aesthetic emotion: “historical research” 
'as Croce expresses it, “directed to illumine a work of art by plac- 
ing us in a position to judge it, does not alone suffice to bring it 
to birth in our spirit,” for “pictures, poetr}', and every' work of art 
produce no effect save on souU prepared to receive them.” Vil- 
vanatha cofnmenls very pertinently on this fact when he says that 
“even some of the most eager students of poetry are seen not to 
have a right perception of rasa.” The capacity and genius nec- 
essary for appreciation are partly native (‘ancient’) and partly 
cultivated (^contemporary*) : but cultivation alone is useless, and 
if the poet is bom, so too is the raslka, and criticism is akin to 
genius. 

Indian theory is very dear that instruction is not tlie purpose 
of art. On this point Dhanamjaj'a is sufficiently sarcastic: 

"As for any simple man of little intelligence," he writes, “who 
says that from dramas, which distil joy, the gain is knowledge 
only, as in the case of history and the like (mere statement, nar- 
rate e, or illustration) — homage to him, for he has averted his 
face from what is delightful.”* 

•The spectator’s appreciation of beauty depends on the effort 
of his own imagination, “just as in the ca«;e of children playing 
with clay elephants.”" Thus, techniral elaboration (realism) in 
art is not by itself the cause of rasa: as remarked by Rabindra- 

^DaSarUf^a, 1 , 6 . 

‘DaJarSi-a, 2V. 50. Ct Coetbe, “He who would Work for the 
. . . should leave Nature in her proper place and take careful 
heed not to have recourse to anything but what may be performed by 
children with puppets upon boards and laths, together with sheets of 
cardboard and linen” — quoted »n *The hlask.* Vol. v. p. 3. 
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nath Tagore m our country, those of the audience who are 
appreciaUve are content to pcricct the song in their own mind 
by the force of their ow-n feeling ‘ This is not very different 
from what is said by Sukracharya with reference to images the 
defects of images are constantly destroj ed by the power of the 
virtue of the worshipper who has his heart always set on God 
If this attitude seems to us dangerously Uncritical that is to say 
dangerous to art, or rather to accomplishment let us remember 
that It prevailed everjwvhere in all periods of great creative activ 
It) and that the decline of art has always follow ed the decline of 
love and faith 

Tolerance of an imperfect work of art may arise in two W'ays 
the one uncritical powerfully swayed by the symipathetic and too 
easily satisfied with a very inadequate correspondence between 
content and form the other creative, very little swayed by con 
s derations of charm and able by force of true imagmation to 
complete the correspondence of content and form which is not 
achieved or not preserved in the original Uncritical tolerance :s 
content with prettiness or edification and recoils from beauty 
that IS difficult creative tolerance is indifferent to prettmess 
or edification and is able from a mere suggestion such as an 
auJnrard primitive or s broken fragment to create or recreate 
a perfect experience 

Also the permanent motif becomes rasa through the rasika s 
own capacity for being del ghted — not from the character of the 
hero to be imitated nor because the work aims at the production 
of resthetic emotion How many works whicli have aimed at 
the production of resthetic emotion that is to say whidi were 
intended to be beautiful have failed of their purpose* 

The degrees of excellence in poetry are discusesd in the Kavya 
Prakasa and the Safittya Darpana The best is where there is 
a deeper significance than that of the literal sense In minor 
poetry the sense overpowers the suggestion In inferior poetrv, 
significantly described as ‘vanegated or romantic {chtfra) the 
only artistic quality consists m the ornamentation of the literal 
sense which conveys no suggestion beyond its face meaning 
Thus narrative and descnptive verse take a low place just as 
portraiture does m plastic art and indeed the Sahttya Darpana 

^Jlbo} snrtti pp 134-S 

^Dasar pa iv 47 
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excludes the last kind of poetry altogether It is to be obsened 
that the kind of suggestion meant is something more than imphca 
tion or double entendre m the first case we have to do ^^lth mere 
abbrcMation comparable witli the use of the Mords et cetera, m 
the second ^^e have a mere plaj on ^^ords What is understood 
to be suggested is one of the nine rasas 

It IS ^\orth notmg that ^%e have here a departure from, and I 
thinlv, an improiement on Croces definition "expression iS art' 
A mere <5tatement, however, complete!) expressive, such as 
‘The man walks” or (a+b)" = a*+2ab+b", is not art Poetrj 
IS indeed a kind of sentence* but what kind of sentence’ A 
sentence ensouled bj rasa* i e, m which one of the nine rasas 
IS implied or suggested and the savouring of this flavour, ras 
asvadana through empathv,b> those possessing the necessary sen 
sibility is the condition of beauty i 
What then are rasa and rasasvddana, beauty and esthetic emo 
tion’ The nature of this expenence is discussed by Vlsvanatha m 
the Sahti^a Darpano* ‘It is pure, indivisible, self manifested 
compounded equally of joy and consciousness, free of admixture 
with any other perception/^ the very twin brother of mystic experi 
ence (^Brahmastadana sakodarah), and the very life of it is 
supersensuous (lokoltara) wonder”* Further, "It is enjoyed 
by those who are competent thereto, in identity,® just as the form 
of God is itself the joy with which it is recognized” i 
For that very reason it cannot be an object of knowledge, its 
perception being indivisible from its very existence Apart from 
perception it does not exist It is not on that account to be 
regarded as eternal in time or as interrupted it is timeless It 
is again supersensuous, hy-perphysical {alaukika), and the only 
proof of Its reality is to be found m expenence* 

Religion and art are thus names for one and the same expen- 

' The likeness of aesthetic to linguistic is indicated in Dosarapa, iv 46 
ziJijaiJ rasllmaha i iScoiam—SaJ Darpatra 3 
’vv 33 si S3 54 

* W ondcr is defined as a kind of expanding of the mind m ‘admiration ’ 
sThe expression rasaszadana is fictitious because rasasvadana is rasa, 
and tice -erfa In aesthetic contemplation as m perfect worship there 
is identitj of subject and object cause and effect. 

•The rasika is therefore unable to convance the Philistine by argu 
ment he can but sav Taste and see that it is good— for 7 know in what 
I have believed 
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nath Tagore m our country, those o£ the audience who are 
appreciative, are content to pcrfert the song in their oivn mind 
by the force of their own feeling’ ‘ This is not very different 
from what is said by 5ukracha/ya with reference to images tJie 
defects of images are constantly destrojed by the power of the 
virtue of the worshipper who has his heart always set on God ’ 
If this attitude seems to us dangerously Uncritical, that is to say 
dangerous to art, or rather to accomplishment, let us remember 
that It prevailed everywhere in all periods of great creative activ- 
ity and that the decline of art has always followed the decline of 
love and faith 

Tolerance of an imperfect work of art may arise in two waj s 
the one ttncrtHcal^ powerfully swayed by the sympathetic and too 
easily satisfied with a very inadequate correspondence between 
content and form the other creative, very little swayed bj con- 
siderations of charm, and able by force of true imagination to 
complete the correspondence of content and form which is not 
achieved or not preserved m the onginal Uncritical tolerance is 
content with prettiMss or edification, and recoils from beauty 
that IS ’difficult’ creative tolerance is indifferent to prettiness 
or edification, and is able from a mere suggestion, such as an 
awkward primitive or a broken fragment, to create or recreate 
a perfect experience 

‘ Also, ‘ the permanent motif becomes rasa through the rasika’s 
own capacity for being delighted — not from the character of the 
hero to be imitated, nor because the work aims at the production 
of ffisthetic emotion ’ ^ How many works whicli have “aimed at 
the production of testhetic emotion *' that is to say, which were 
intended to be beautiful, have failed of their purpo'^e ’ 

The degrees of excellence m poetry are discusesd in the 
PrahBsa and the Sahit^a Darpana The best is where there is 
a deeper significance than that of the literal sense In minor 
poetry the sense overpowers the su^estion In inferior poetrj, 
significantlv described as ‘vanegated or ‘romantic {chxira) the 
only artistic quabty consists m the ornamentation of the literal 
sense, which conveys no suggestion beyond its face meaning 
Thus narrative and descnptive verse take a low place just as 
portraiture does in plastic art and, indeed, the Sahitya Darpana 

1 Jlban sm^ih pp IJ4.S 

* DakarBpa u . 47 
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ence — an mtuttion o£ reality and of identity This is not of 
course exclusive!) a Hindu view it has been expounded by 
many others such as the Neo-platonists Hsieh Ho Goethe Blake 
Schopenhauer and Schiller Nor is it refuted by Croce It has 
been recently restated as follows 

In those moments of exaltation that art can give jt is easy to 
believe that we have been possessed by an emotion that comes 
from the world of reality Those who take this view will have 
to sa) that there is in all things the stuff out of which art is made 
— reality The peculiarity of the artist would seem to be that he 
possesses the power of Surely and frequently seizing reality 
(generally behind pure form) and the power of expressing his 
sense of it m pure form always I * 

Here pure form means form not clogged u ith unasthetic mat 
ter such as associations 

It will be seen that this view is monistic the doctrine of the 
universal presence of reality is that of the immanence of the Abso 
lute It IS inconsistent with a view of the world as absolute »io)o 
or utterly unreal but it implies that through the false world of 
everyday experience ma} be seen by those of penetrating vision 
(artists lovers and philosophers) glimpses of the real substrate 
This wrid IS the formless as ive perceive it the unlcnoivable as 
we know it 

Precisely as love is reality experienced by the lover and truth 
IS reality as expenenced by the philosopher so beauty is reality 
as experienced by the artist and these are three phases of the 
Absolute But It IS onlj through the objective work of art that 
the artist is able to communicate his experience and for this 
purpose anj theme proper to himself will serve since the Abso 
lute IS manifested equall> m the little and the great animate and 
inanimate good and evil 

We have seen that the world of Beauty, like the Absolute 
cannot be knowm objcctnel) Can we then reach this world by 
rejecting objects by a deliberate purification of art from all asso 
ciations^ We have already seen however that the mere intention 
to create beauty is not suffiaent there must exist an object of 
devotion Without a point of departure there can be no flight 
and no attainment here also one does not attain to perfection 


*Clivc Bell. Art p 54 
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by mere renunciation * * We can no more achieve Beaut} than 
we can find Release bj turning our backs on the world we 
cannot find our way by a mere denial of things, but only m 
learning to see those things as they really are, infinite or beau 
tiful The artist reveals this beaut} wherever die mmd attaches 
itself and the mind attaches itself, not directly to the Absolute, 
but to objects of choice 

Thus we return to the earth If we supposed we should find 
the object of search elsewhere, we were mistaken The two 
worlds, of spirit and matter, Purushi and Praknti, are one and 
this IS as clear to the artist as it is to the lover or the philosopher 
Those Philistines to whom it is not so apparent, we should speak 
of as materialists or as nihilists — exclusive monists, to whom the 
report of the senses is either all m all, or nothing at all The 
theory of rasa set forth according to Visvanatha and other aesthe 
ticians, belongs to totahstic monism, it marches with the Vedanta 
In a country like India, where thought is t>pically consistent with 
Itself this IS no more than we had a right to expect 


Bhagatad Gita 111 14 



THAT BEAUTY IS A STATE 

It is \cr}' generally held that natural ohjccts <uch as humm 
beings, animals or landscapes, and artificial objects such as fac- 
tories, textiles or \sorks of intentional art, can l>e classified as 
beautiful or ugly. And yet no general principle of classification 
has c\cr been found: and that which seems to be lieautiful to 
one is described as ugly by another. In the words of Plato 
“Eserjone chooses his lo\e out of the objects of beauty accord- 
ing to his own taste.** 

To take, for example, the human type; every race, and to 
some extent every individual, has an unique ideal Xor can we 
hope for a final agreement: we cannot expect the European to pre- 
fer the Mongolian features, nor the Mongolian the European. Of 
course, it is very easy for each to maintain the absolute value of 
his owTv taste and to speak of other types as ugly; just as the 
hero of chivalry maintains by force of arms lint his own l>clovcd 
is f.ar more beautiful than any other. In like manner the vanous 
sects maintain the absolute value of their own ethics. But It is 
clear that such chiius are notking more than statements o! preju^ 
dice, for who is to decide which racial Ideal or whlcli morality is 
"best”’ It is a little too easy to decide that our own is best; we 
arc at the most entitled to IktIicvc it the best for us. This rela- 
tivity’ is nowhere better suggested llian in Uic classic saying attrib- 
uted to Majnun, when it was pointed out to him that the world 
at large regarded his Latla as far from licautiful “To sec the 
beauty of Laila,” he said, “requires the eyes of Majiiun.’* 

It is the same anih works of art, DiITcrent artists are inspired 
by different objects; what is attractive and stimulating to one is 
depressing and unattractive to another, and the choice also varies 
from race to race and epoch to epoch. As to the appreciation of 
such works, it is the same; for men in general admire only suejj 
works as by education or temperament they are predisposed to 
.admire. To enter into the spirit of an unfamiliar art demands a 
greater effort than most are willing to make. The classic scholar 
starts convinced th.at the art of Greece has never been equalled 
or surpassed, and never will be; there arc many’ who think, like 
Michelangelo, that because Italian painting is good, therefore 
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good painting is Italian. There are many who never yet feJt the 
beauty of Egyptian sculpture or Chinese or Indian painting or 
music: that they have also the hardihood to deny their beauty, 
however, proves nothing. ' ' 

It is also possible to forget that certain worlvs are beautiful: 
the eighteenth century* had thus forgotten the, beauty of Gothic 
sculpture and pnmitive Italian painting, and the memory of their 
beautj' was only restored by a great effort in the course of the 
nineteenth. There may also exist natural objects or works of 
art which humanity only very slowly learns to regard as in any 
way beautiful; the western aesthetic appreciation of desert and 
mountain scenerj', for example, is no older than the nineteenth 
centur>’ ; and it is notorious that artists of the highest rank are 
often not understood till long after their death. So that the more 
we consider the ^'a^iety of human election, the more we must 
admit the relativity of taste. 

And yet there remain philosophers firmly convinced that an 
absolute Beauty exists, just as others maintain the con- 

ceptions of absolute Goodness and absolute Truth. Tlte lovers 
of God identify these absolutes with Him (or It) and maintain 
that He can only be known as perfect Beauty, Love and 
Truth. It is also widely held that the true critic (rasika) is able 
to decide which works of art arc beautiful (rosavant) and which 
are not; or in simpler words, to distinguish works of genuine art 
from those that have no claim to be so described. At the same 
time we must admit the relativity of taste, and the fact that all 
gods (devas and Isvaras) are modelled after the likeness of men. 

It remains, then, to resolve the seeming contradictions. This 
is only to be accomplished bj' the use of more exact terminology. 
So far have I spoken of ‘beauty' without defining my meaning, 
and have used one word to express a multiplicity of ideas. But 
we do not mean the same thing when we speak of a beautiful girl 
and a beautiful poem ; it will be still more obvious that we mean 
two different things, if we speak of beautiful w eather and a beauti- 
ful picture. In point of fact, the conception of beauty and the ad- 
jective “beautiful” belong exclusively to Esthetic and should only 
be used in Esthetic judgment. We seldom make any such judg- 
ments when we speak of natural objects as beautiful; we gen- 

^ Rasa, rasavant and rastka are the principal terms of Indian sesthctics, 
explained in the preceding chapter. v 
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erally mean that sucli objects as we call beautiful are congenial 
to us, practically or ethically. Too often we pretend to judge a 
work of art in the same way, calling it beautiful if it represents 
some form or activity of whidi we heartily approve, or if it 
attracts us by the tenderness or gaiety of its colour, the sweet- 
ness of its sounds or the charm of its movement. But when we 
thus pass judgment on the dance in accordance with our sympa- 
thetic attitude towards the dancer's charm or skill, or the mean- 
ing of the dance, we ought not to use the language of pure 
aesthetic. Only when we judge a work of art aesthetically may 
we speak of the presence or absence of beauty, we may call the 
work rasavanl or otherwise; but when we judge it from the 
standpoint of activity, practical or ethical, we ought to use a 
corresponding terminology, calling the picture, song or actor 
"lovely,” that is to say lovable, or otherwise, the action "noble,” 
the colour "brilliant,” the gesture “graceful,” or otherwise, and 
so forth. And :t v, ill be seen that in doing this we are not really 
judging the work of art as such, but only the material and the 
separate parts of which it is made, the activities they represent, 
or the feelings they e,xpress. 

Of course, when we come to choose such works of art to live 
with, there is no reason why we should not allow the sympathetic 
and ethical considerations to influence our judgment. Why should 
the ascetic invite annoyance by hanging m his cell some repre- 
sentation of the nude, or the general select a lullaby to be per- 
formed upon the eve of battle? When every ascetic and every 
soldier has become an artist there will be no more need for works 
of art: in the meanwhile ethical selection of some kind is allow- 
able and necessary. But in this selection we must clearly under- 
stand what vie are doing, if we would avoid an infinity of error, 
culminating in that type of sentimentality which regards the 
useful, the stimulating and the moral elements m works of art as 
the essential. We ought not to forget that he who plays the 
villain of the piece may be a greater artist than he who plays the 
hero. For beauty — in the profound words of Millet — does not 
arise from the subject of a work of art, but from the necessity 
that has been felt of representing that subject. 

We should only speak of a work of art as good or bad with 
reference to its .esthetic quality; only the subject and the material 
of the work are entangled in relatiWty. In other words, to say 
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that a work of art is more or less beautiful, or rosovant, is to 
define the extent to which it is a work of art, rather than a mere 
illustration. Ho^Yeve^ important the element of sympathetic 
magic in such a work may be, however important its practical 
applications, it is not in tliese that its beauty consists. 

What, then, is Beauty, what is rasa, what is it that entitles us 
to speak of divers works as beautiful or rasavantf \Vhat is this 
sole quality which the most dissimilar w’orks of art possess in 
common? Let us recall the history' of a work of art. There is 
(1) an KSthetic intuition on the part of the original artist, — the 
poet or creator; then (2) the internal expression of this intuition, 
— the true creation or vision of beauty, (3) the indication of this 
by external signs (language) for the purpose of communication, 
— the technical acti\ ity ; and finally, (4) the resulting stimulation 
of the critic or rasika to reproduction of the original intuition, or 
of some approximation to it. ' 

The source of the original Intuition may, as we have seen, be 
any aspect of life whatsoever. To one creator the scales of a fish 
suggest a rhythmical design, another is moved by certain land- 
scapes, a third elects to speak of ho\els a fourth to sing of 
palaces, a fifth may express the idea that all things are enlinked, 
enlaced and enamoured in terms of the General Dance, or he may 
express the same idea equally vividly by saying that "not a spar- 
row falls to the ground ^vithout our Father's knowledge." Every 
artist discovers beauty, and c\cry critic finds it again when he 
tastes of the same experience through the medium of the external 
signs. But where is this beauty'? We have seen that it cannot 
be said to exist in certain thin^ and not in others. .'It may then 
be claimed that beauty exists everywhere; and this I do not deny, 
though I prefer the clearer statement that it may be discovered 
anyxihere. If it could be said to exist everj'where in a material 
and intrinsic sense, we could pursue it w’ith our cameras and 
scales, after the fashion of the experimental psychologists: but 
if we did so, we should only ach^e^'e a certain acquaintance with 
average taste— we should not discover a means of distinguishing 
forms that are beautiful from forms that are ugly. Beauty can 
never thus be measured, for it does not exist apart from the artist 
himself, and the rasika who enters into his experience.^ . 

1 Cf “The secret of art lies in the artist himself” — Kuo Jo Hsu, (12th 
century), quoted in The Kokka, No 244 \ 
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All architecture is what jou do to it when you look upon iL 
Did you think it was in the white or grey stone? or the lines of the 
arches and cornices^ 

All music IS what awakes m you when you are reminded of it by the 
instruments 

It IS not the violins and the comets nor the score of the bantone 

singer 

It IS nearer and further than thqr* 

When every sympathetic consideration has been excluded how 
e%er, there still remams a pragmatic value m the classification 
of works of art as beautiful or ugly But what precisely do we 
mean by these designations as applied to objects? In the works 
called beautiful we recognize a correspondence of theme and ex 
pression content and form while in those called ugly we find 
the content and form at vanance In time and space, however, 
the correspondence never amounts to an identity it is our own 
activity, in the presence of the work of art wTiich completes the 
ideal relation, and it is in this sense that beauty is what we do 
to a work of art rather than a qualitv present in the object 
With reference to the object, then ' more or ' less ’ beautiful 
will imply a greater or less correspondence between content and 
form and this is all that we can say of the object as such or 
in other words, art is good that is good of its kind In the 
stricter sense of completed internal cesthetic activit), however 
beauty is absolute and cannot have degrees 

The vision of beaut) is spontaneous m just the same sense 
as the inivard light of the lover {bhakta) It is a state of grace 
that cannot be achieved by deliberate effort, though perhaps we 
can remove hindrances to its manifestation for there are many 
witnesses that the secret of all art is to be found m self forget 
fulness - And we know that this state of grace is not achieved 
m the pursuit of pleasure , the hedonists have their reward, but 
they are m bondage to loveliness, while the artist is free in 
beauty 

It IS further to be observed that when we speak seriously of 
works of art as beautiful meaning that they are truly works of 
art, valued as such apart from subject, assoaation or technical 
charm, we still speak elhpticaBy We mean that the external 

* Walt WTiJtman 

“E. G Riaotto Canudo It is certain that the secret of all art 
lies in the faculty of self oblivion — (,Mvs c as a Rcl gion of the Ruture) 
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signs— poems, pictures, dances, and so forth — are effective re- 
minders. We may say that thqr possess significant form. But 
this can* only mean that they possess that kind of form %vhich 
reminds us of beauty, and awakens in us resthetic emotion. The 
nearest explanation of significant form should be such form as 
exhibits the inner relations of things; or, after Hsieh Ho, “which 
reveals the rhythm of the spirit in the gestures of living things.” 
All such works as possess significant form are linguistic; and, if 
we remember this, we shall not fall into the error of those who 
advocate the use of language for language’s sake, nor shall we 
confuse the significant forms, or their logical meaning or moral 
value, with the beauty of which they remind us. <• 

Let us insist, however, that the concept of beauty has originated 
with the philosopher, not with the artist: he has been ever con- 
cerned \vith sajing clearly what had to be Siiid. In all ages of 
creation the artist has been in love with his particular subject — 
when it is not so, we see that his work is not ‘felt' — he has never 
set out to achieve the Beautiful, in the strict asthetic sense, and 
to have this aim is to invite disaster, as one who should seek to 
fly without w'lngs. 

It is not to the artist that one should say the subject is imma- 
tenal: that is for the philosopher to say to the philistine who dis- 
likes a work of aft for no other reason than that he dislikes it. 

The true critic (rarifec) perceives the beauty of which the 
artist has exhibited the signs. It is not necessary that the critic 
should appreciate the artist’s meaning — every work of art is a 
kSmadhaiu, yielding many meamngs-^or he knows "without 
Teasoning whether or not the work is'l>eautifuI,'’be'fbrnlKe~mind 
begins to question what it is “about” Hindu writers say that the 
capacity to feel beauty (to taste rasa) cannot be acquired by 
study, but is the reward of merit gamed in a past life; for many 
good men and w'ould-be historians of art have never perceived 
it. The poet is bom, not made ; hut so also is the rasika, whose 
genius differs in degree, not in kind, from that of the original 
artist. In western phraseology we should express this by saying 
that experience can only be bought by experience ; opinions must 
be earned. We gain and feel nothing merely when w'e take it on 
authority that any particular works are beautiful. It is far better 
to be honest, and to admit that perhaps we cannot see their 
beauty A day may come when we shall be better prepared. 



44 


THAT BEAUTY IS A STATE 


The critic, as soon as he becomes an exponent has to prove 
his case and he cannot do this by any process of argument but 
only by creating a new •work of art, the criticism His audience 
catching the gleam at second hand — ^but still the same gleam for 
there is only one — ^has then the opportunit) to approach the 
original work a second time, more reverently 
When I say that -works of art are reminders, and the activity 
of the critic is one of reproduction I suggest that the vision of 
even the onginal artist may be rather a discovery than a creation 
If beauty awaits discovery everywhere, that is to say that it waits 
upon our recollection (in the sufi sense and in Wordsworths) 
m ffisthetic contemplation as in love and knowledge we momen 
tanly recover the unity of our being released from individuality 
There are no degrees of beauty, the most complex and the 
simplest expression remind us of one and the same state The 
sonata cannot be more beautiful than the simplest lyric, nor the 
painting than the drawing merely because of their greater elabo 
ration Civilized art is not more beautiful than savage art merely 
because of its possibly more attractive ethos A mathematical 
analogy is found if we consider large and small circles these 
differ only in their content, not m their circularity In the same 
way, there cannot faeanyconfmaous progress mart fmmedrately 
a given intuition has attained to perfectly clear expression it 
remains only to multiply and repeat this expression This repe 
tition may be desirable for many reasons but it almost invanably 
involves a gradual decadence because we soon begin to take the 
experience for granted The vitality of a tradition persists only 
so long as it is fed by intensity of imagination What we mean 
by creative art, however, has no necessary connection with 
novelty of subject though that is not excluded Creative art is 
art that reveals beauty where we should have otherwise over 
looked it, or more clearly than we have yet received Beauty is 
sometimes overlooked just because certain expressions have be 
come what we call 'hacknqred then the creative artist dealing 
with the same subject restores our memory The artist is 
challenged to reveal the beauty of all experiences new and old 
Many have rightly insisted that the beauty of a work of art is 
independent of its subject and truly the humility of art which 
finds its inspiration everywhere is identical with the humility 
of Love which regards alike a dog and a Brahman— and of 
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Science, to which the lowest form is as significant as the highest 
And this IS possible, because it is one and the same undivided 
all ‘ If a beauteous form we view, ’Tis His reflection shining 
through " 

]*• will now be seen m what sense ive are justified in speaking 
of Absolute Beauty, and in identifying this beauty with God 
We do not imply by this that God (who is without parts) has a 
lovely form which can be the object of knowledge, but that m 
CO far as we see and feel beauty, we see and are one with Him, 
That God is the first artist does not mean that He created f onus, 
which might not have been lovely had the hand of the potter 
slipped but that every natural object is an immediate realization 
of His being This creative activity is comparable with sesthetic 
expression in its non volitional character, no element of choice 
enters into that world of imagination and eternity, but there is 
alwajs perfect identity of intuition expression, soul and body 
The human artist who discovers beauty here or there is the 
ideal guru of Kabir, who "reveals the Supreme Spirit wherever 
the mind ataches itself 
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The Earl> Buddhist view of art is stnctlj hedonistic. Just as 
little as Earlj Buddhism dreamed of an expression of its char- 
acteristic ideas through poetry, drama, or music, so little was it 
unagmed that the arts of sculpture and painting could be an} thing 
but i\orldl} in their purpose and effect The arts v.ere looked 
upon as physical luxuries, and lovelmess as a snare “Beaut} is 
nothing to me,” says the Dasa Dhamma Suita, “neither the 
beauty of the body nor that that comes of dress ” The Brethren 
were forbidden to allow the 6gures of men and women to be 
painted on monastery walls, and were permitted only representa- 
tions of wreaths and creepers * The ps> chological foimdation of 
this attitude* is nowhere more clearly revealed than in a passage 
of the Vtsuddhi Magga, where we find that painters, musicians, 
perfumers, cooks, and elixir prescribing ph> sicians are all classed 
together as purveyors of sensuous luxuries, whom others honour 
“on account of love and devotion to the sensations exated by 
forms and other objects of sense" This is the characteristic 
Hina} ana position throughout, and it is, of course, conspicuous 
also m the Jama system, and m certain phases of Brahmamcal 
thought, particularly m the penod contemporarj wth early 
Buddhism. 

It is onl} m the third and second ccntunes n c that we find the 
Buddhists patromzmg craftsmen and employing art for edif}ing 
ends From what has just been said, however, it will be well 
imderstood that there had not at this time come into bemg any 
trul} Buddhist or Brahmanical idealistic art, and thus “Early 
Buddist” art was necessarily the popular Brahmamcal art and 
animistic art of the da}, adapted to Buddhist requirements The 
only exception to this rule is that special phase of Earl} Buddhist 
art which is represented hy the capital of the Asoka columns, ot 
which the forms are not merely non Buddhist, but of extra Indian 
origin - 

The Indian non Buddhist art that v e ha\ e evidence of in the age 

^ Callr agga vn 3 2 

^VtnakarmS SO 81 
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of Asoka and in the period immediately following Asoka, , is 
chiefly concerned with the cult of nature-spirits — the Earth God- 
dess, the Nagas or Sejpent kings of the waters, and the Yaksha 
kings who rule the Four Quarters- The Maurya types are rep- 
resented by the ^\ ell-known free-standing female figure at Besna- 
gar,^ and the Parkham figure^ now in the Mathura Museum 
The early Buddhist art of SanchT and Bharhut, probably slightly 
later, reflects the prevalence of the animistic cults in placing low- 
relief figures of the Yaksha, guardians of the Four Quarters, as 
protectors of the entrance gateways.® That the nature-spirits 
should thus act as guardians of Buddhist shrines reflects the 
essential victory of Buddhism, precisely as the story of the Naga 
Muchahnda, who, in the literary tradition, shelters the Buddha 
during the w eek of storms. 

Besides the Guardians of the Quarters we find at Sanchi figures 
of beautiful Yakshmis or dryads, whose function may be partly 
protective, but is also in large degree honorary and decorative. 
The Yakshint figure here reproduced [Plate VI, u] is typical of 
all that IS best m the art of Sanch!; but in what different world 
this happy dr>’ad moves from that of the Pall Suttas, where 
orthodov Buddhism tries to prove that "as the body nhen dead 
IS repulsive, so also is it when alive"! Buddhist monasticism — 
to use the language of Blake — sought consistently to bolt and bar 
the "Western Gates”: but our SanchT dryad rather seems to say 
“the soul of sweet delight can never be defiled." 

The art of Sanchi is essentially pagan, and this appears not 
only m its fearless happiness, untinged by puritan misgiving or 
by mystic intuition, but also in the purely representative and real- 
istic technique. It was in the main a later Mahayana and Vaish- 
nava achievement of the Indian lyric spirit to discover that the 
two worlds of spiritual purity and sensuous delight need not, and 
perhaps ultimately cannot, be divided 
In any case the Sanchi art is plainly not an expression of Early 
Buddhist feeling: and so also it is not primitive, but, on the con- 
trary, it is the classic acliievement of an old popular art already 
long practised in less permanent materials. If there is at this 
I FtJvaiarmJ, 64 
* 26 

’ A much later example of the same arrangement iJIuslralcd in 

Ptii-atanna. 73. 
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time any Buddhist art that can be fairly called primitive, it is 
only to be recognized in architecture, where the simple 
forms of the early i/fl/or, and their undccoraled railings, and the 
se\ere design of the early excavated rhoi^ya-halls truly reflect 
the intellectual and austere enthusiasm of Early Buddhism. 

Another part of the art of the Bharhut railing and the Sancht 
gatewa>s is devoted to the illustration of edifjdng legends, partic- 
ularly stories of the former lives of the Buddha, and of the last 
incarnation. The work is delicately c-vccuted in low relief — we 
know from a contemporarj' inscription that amongst the crafts- 
men who contributed to the decoration of the Sanchl toranas 
were the "ivory-workers of Bhtlsa" — and affords us a remarkable 
record of Indianlife, with its characteristic environment, manners 
and cults set out with evident realism and a wealth of circum- 
stantial detail. But for all their interest these reliefs, too, are 
essentially illustrations of edifying anecdotes, and only to a 
limited c-xtent— less, for example, than the similar, but, of course, 
^e^3’ much later, illustrations at Borobodur — directly express the 
Early Buddhist view of life and death. 

There is, however, one respect in uhich that view is perfectly 
reflected: In the fact that the figure of the Master himself is 
nowhere represented. Even in the group of episodes which 
illustrate the Great Renunciation — Prince Siddhattha’s departure 
from home, riding upon the back of the horse Kanthaka, and 
attended by the groom Channa — ^Kanlhaka’s back is bare, and 
W’e sec only the figures of the Devas who lift up the feet of the 
horse lest men should be roused by the sound of his hoofs, while 
the presence of the Prince is only indicated by the parasol of 
dominion borne beside the horse. In other compositions the 
Buddha is represented by symbols such as the Wisdom Tree or 
the conventionally represented footprints, the “Feet of the Lord" 
[Plate VI, c]. It will be realized at once that the absence of the 
Buddha figure from the world of living men — where, howeier, 
there remain the traces ol kis mh'istr}', JkeraJ/y footprints 
on the sands of time — is a true artistic rendering of the Master’s 
guarded silence respecting the after-death state of those who have 
attained Nirvana: “the Perfect One is released from this, that 
his being should be gauged ly the measure of the corporeal 
world,” he is released from "name and form." In the omis-^ion 
of the figure of the Buddha, the Early Buddhist art is trulj’ Budd- 




Buddha m Samadhi Stone sculpture Ceylon 2nd centur\ A D 



BUDDHIST PRIMITIVES 49 

dhist: for the rest, it is an art about Buddhism, rather than Bud- 
dhist art. 

Qianges were meanwhile proceeding in the material of Bud- 
dhist belief. This belief is no longer merely intellectual, but has 
undergone an emotional development akin to that ^\hich finds 
expression in the hhakti doctrine of the Bhagavad GUi: 

Even they that be bom of sin. even women, traffickers, and serfs, 
if they t6m to ile. come to the Supreme Path: be assured, O son 
iioflCunti, that none who is devoted to Me is lost. 

"Similarly we find, even m so early a text as the Majjhima 
Nik6ya that those who have not yet e\ en entered the Paths, “arc 
sure of heaven if they have love and faith towards Me." Gradu- 
ally the idea of Buddhahood replaces that of Arahitta: the orig- 
inal agnosticism is ignored, and the Buddha is endowed with all 
the qualities of transcendental godhead as w ell as w’lth the phj steal 
peculiarities or perfections of the Superman (mahs-furuf/ta). 
The Buddha thus conceived, together with the Bodhisattvas or 
^ Buddhas-fb*be, presently engaged in the active work of salvation, 
became the object of a cult and was regarded as approachable 
by worship. In all this we see not merely an internal develop- 
ment of metaphysics and theology, but also the influence of the 
lay' community: for a majority of men, and still more the majority 
of women, have always been more ready to worship than to know. 

At Amaravatl we still find that the Buddha is represented by 
symbols, but it may be clearly seen from tlie passionate devotion 
of those who worship at the symbol-shrines — and many of these 
are tvomen, as m the case of the fragment here reproduced in 
Plate VI, c — that the One adored must have been conceived in 
others terms than those of a purely intellectual psychological 
anafysis. Even before the Eudb'ha figure is represented m olficiaf 
Buddhist art, the Buddha had become an object of adoration, a 
very personal god: and it cannot surprise us that the Master’s 
figure should soon appear wherever Buddhist piety erected shnnes 
and monuments. We know that images of Hindu gods vere 
already in use m the second century, u c , and it is highly prolsiJ- 
that Buddha figures were in similar private use long before tiier 
took their place in a public cult. 

Before, hoi\e\er, we speak of the Buddha image', v* 
refer to a second phase of religious experience, which c-k,— j g 
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great part alike in the development o£ Buddhism and Hmduism 
This 13 the practice of Yoga, wherdiy enlightenment and emanci 
pation are sought to be attained by meditation calculated to 
release the individual from empincal consciousness E\ en in the 
earliest Buddhist praxis it w otild be difficult to exaggerate the part 
%%hich these contemplative exercises play in the spiritual historv 
of the Brethren, and to a lesser eitent of lajnnen, for -while the 
most abstract meditations lead to the attainment of ^inana and 
the station of ‘ No-retum/’ the lesser no less certainly led to 
rebirth m the higher heavens It is just for purposes of medita- 
tion that lonely places and roots of trees are so highl) praised m 
the Buddhist literature and of this the classic example is that of 
the Buddha himself, who reached the final enhghtenment while 
seated m jogi fashion at the foot of the Wisdom tree The 
essence of the method lies in the concentration of thought upon 
a single point, earned so far that the duality of subject and 
object IS resolved into a perfect unity — "when ’ m the words of 
Schelhng, * the perceiving self merges m the self perceived. At 
that moment we annihilate time and the duration of time w e are 
no longer m time, but time or rather etemitj itself, is m us A 
ver> beautiful description of the )Ogi is given as follows m the 
Bhagatad GU3 * and as quoted here m a condensed form applies 
almost equally to Buddhist and Brahmanical practice^ for the 
) oga IS a praxis rather than a form of sectarian belief — 

Abiding alone in a secret place, without craving and -without pos 
sessions he shall take his seat upon a firm seat, nnther orcrhgh 
nor over low, and with the working of the mind and of the senses 
held m cbecl^ with bod)* head and neck ma ntained in perfect eijui 
poise looking not round about him so let him meditate and lhercb> 
reach the peace of the Ah>ss and the ITceness of one such, who 
knows the boundless joy that lies bejond the senses and is grasped 
by intuition and who swenes not from the truth, is that of a lamp 
in a windless place that does not flicker 

Long before the Buddha unage became a cult object tlie 
familiar form of the seated yogi must have presented itself to 
the Indian mind in inseparable association with the idea of a 
mental discipline and of the attainment of the highest station of 

* Dhasavad CllJ. \-i, 10 2l~«-i tting the ihcistic elements. 
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self oblivion, and when the development of imagery followed 
there was no other form which could have been made a um 
\ersally recognized symbol of Him who had thus attained 

This figure of the seated Buddha yogi, with a far deeper 
COT ent, IS as purely monumental art as that of the Egyptian 
pyramids, and since it represents the greatest ideal which Indian 
sculpture ever attempted to express, it is well that we find pre- 
served even a few magnificent examples of comparatively early 
date Amongst these the colossal figure at Anuradhapura la 
almost certainly the best [Plate VII] The same ancient Bud 
dhist site affords examples of a Bodhisattva, here reproduced on 
Plate VIII, and of tivo standing Buddhas, illustrated in Plates 
IX and X, while nearly related to these are the standing 
figures of Buddhas lately excavated at Amaravati, reproduced 
on Plate XI To all these works we may fairly assign the 
honoured name of pnmitives, since their massive forms 
and austere outline are immediately determined by the moral 
grandeur of the thesis and the suppressed emotion of its realiza- 
tion, without any intrusion of individuality or parade of skill 
The fulness of the modelling expresses a high degree of vitality, 
but does not yet show the conscious elegance and suavily of 
Gupta types 

We are not m position to precisely date these Buddhist pnmt- 
tives of Anuradhapura and Amaravati, but they may not be 
earlier than the first or second century a d and can hardly be 
later than the third or fourth In describing these works as 
primitive, it is not, of course, suggested that they are the earliest 
or nearly the earliest of Buddha figures extant, nor that all of 
them are absolutely free from any element of w estem formulation, 
but merely that m them the primitive inspiration is better pre- 
served than anywhere else I have already suggested that the 
figures of the seated Buddha, if not the standing types probably 
came into use as cult objects a good deal earlier, perhaps in the 
second century b c , and if these were generally made m wood 
or other impermanent matenals, this would be in accord w ith all 
that we know of the general development of Indian plastic art 
and architecture In any case, as M Foucher points out,' the 

'Foucher (A-), UOngxne greeqne de t Image iu Bouddha Pans. 1913 
p 31 
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conventional character of the Buddha figure of the Kanishka 
reliquary 

denote un art dcja stereotype et suffit pour reporter dau 

moms cent ans en arricre et fairc par suite remonter au I*'’ siecle 
avant notre ere la creation du type plastique du Bienheurcux 

The same may be said of the Bodhisattvas Indra and Brahma 
were perhaps the types from which the sculptural representations 
of Avalokitesvara and Maitrcya were evolved, and Mr Spooner 
has recorded his view that this evolution ‘ was an accomplished 
fact prior to any form of the Gandhara school with which we are 
yet familiar,” pointing out here too that ‘ the forms of both are 
stereotyped ’ already m the earliest examples from Gandhara * 

We have so far left out of account the abundant and well 
known Graeco Buddhist art of Gandhara, dating from the 1st to 
the 4th century a. D , as well as the school of Mathura, which m 
part derives from the older art of Sanchi and Bharhut, and is 
partly dependent upon Gandhara This omission is not as M 
Foucher would suggest, par engouement destheticien ou ran 
cune de nationaliste/ ’ but because we are here concerned to 
discover the sources of inspiration of Buddhist imagery and to 
learn how this inspiration was first and most fully expressed 
That many western formute were absorbed into Indian art 
through Gandhara does not touch the question of feeling, we 
must avoid the common error of confusing * Formensprache ’ 
with ‘ Geist ” It IS even easy to exaggerate the importance of the 
western formulas as such for whatever else m Buddhist art is 
borrowed, the cross legged figure seated upon a lotus throne is 
entirely Indian in form as well as m idea, and besides this seated 
figure, the standing Buddha and the images of all the Buddhist 
gods are but of secondary importance 

For several reasons, it seems probable that the actual Gand 
hara sculptures are mainly the work of western craftsmen em 
ployed by the Gandhara kings to interpret Buddhist rather 
than Indian workmen under western guidance, and if some of 
the workmen were Indian by birth, they nevertheless did not give 
expression to Indian feelmg We have the parallel modem 

* Spooner D B Archaeological Survey of India, Ann Rep 1907 S 
(1911) p 144 

* Foucher (A ) loc eti p 41 
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example of the late Raja RaM Varma, who, despite the nominally 
Indian subject matter of his paintings, entirely fails to reflect the 
Indian spirit. 

The manner m \\hich the western formula have been gradually 
Indianized, alike in the northwest and in the school of I^Iathura, 
and thus, as Professor Oskar Munsterberg remarks, “first de- 
veloped under national and Buddhist inspiration into a new and 
genume art ’ ^ has been studied in considerable detail bj many 
scholars but what is equally or more significant for our enquiry 
IS the manner m which certam Indian formula and Indian ideas 
are misrepresented at Gandhara for misrepresentation necessanly 
implies the pre existence of a type to be misinterpreted The 
plamest case is afforded b> the Buddha figure seated on a lotus 
throne {padmasana) In Gandhara sculpture the seated figure 
is uncomfortably and unstably balanced on a lotus flower that is 
far too small, and with its pointed petals, like an artichoke,* sug 
gests a seat of penance rather than of ease (Plate VI, a) The 
true sense of the padmasma is, of course, to indicate spiritual 
puntj or dumity, and the symbol is only appropriately combined 
with that of the seated yogi, when this function is fulfilled with 
out detract!!^ from the one essential quality’ of repose It is 
speciall) emphasized m >oga texts that the seat of the >ogi 
IS to be firm and easy, sthtra sukha/* and where this condition is 
overlooked, it is impossible to recognize an immediate expression 
of tlie original thesis 

The foregoing argument «;upports the Mew alreadj men 
tioned that the seated Buddha image m the age of 
Kanishka was 'dcja stereotype” It takes us, however, 
somewhat further, for m connection with the far stronger 
though to archneologists less convincing, aesthetic evidence, 
It shows plainly that Gandhara sculpture is not primitive 
Buddhist art When, then, are we to look for the proto 
type of the seated figure thus deja stereotj'pe^' Can we 
postulate a Roman yogi, seated on a lotus throne, and with hands 
m the dhyam mudra to set beside the Lateran Sophocles of 
which the influence is evident in standing images^ The sug 
gestion IS sufficiently absurd to need no refutation The seated 

*A characteristic example maj be studied in "Vincent Smith History 
of Fine Art i« India and Ceylon Plate xxiv 

* Munsterberg (O ) Cbtnestsche KunstgescI lehlc p 117 n 
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Euddiia, as \^c Jnvc already sugge^lct! on a f’nori grounds, can 
only be of Indian origin; and tins being <o, it will beaten how 
great an exaggeration is imolvcd in speaking of the "Greek 
Origin of the Image of Buddha." 

It has been sufficient for our purpose to explain in what senses 
Gandhara sculpture cannot be regarded as primitue and autoch- 
thonous Buddhist art; it has not been nece^aiy* to emphasize also 
how little the smug and complacent features of the Gandhara 
Buddhas and Bodhisatt\ as, and their listlc<5 and effeminate ges- 
tures, reflect the intellectual vigour or the devotional passion of 
Buddhist thought. For the benefit of M. Foucher, howeaer, and 
of other scholars who may suppose, with him, that Mr. Hat ell, 
Professor Munsterberg, and I, ha\e cared more for Indian art 
than for art, I may point out that our estimate of Gandhara 
sculpture as of small testhctic significance must not be taken as 
eaadcnce of any prejudice against the art of Europe; it simply 
indicates concurrence in the view that "in the long sands and flats 
of Roman realism the stream of Greek inspiration is lost for 
e\er.” To admire Gandhara art, as art, is not a compliment to 
the greatness of the Greeks, but only shows how far that great- 
ness has been misunderstood. If it is possible for a European 
cribc to II nte of the mos^iics of ike Ga}h PbeidiS at Rai mns 
that they arc "still coarsely classical,” and that "there is a nasty, 
woolly realism about the sheep, and about the good shepherd more 
than a suspicion of the stodgy, Graico-Roman Apollo,”‘ then 
surely we may criticize the sculptures of Gandhara in the same 
terms without incurring chaigcs of bad faith. 

To resume; Early Buddhist art is popular, sensuous and ani- 
mistic Indian art adapted to the inirposcs of the illustration of 
Buddhist anecdote and tlie decoration of Buddhist monuments; 
Gandhara art is mixed, and misinterpreted equally both eastern 
and western formuls, which must be older than itself, while it is 
not Buddhist in expression; the earliest Indian primitises of 
Buddhist art properly so-called are probably lost. In nortliem 
India the absence of primitiscs is partly to be accounted for by 
the fact that Buddhist inspiration was there absorbed, not in 
direct creation, but in adapting Gneco-Roman motifs to its own 
spiritual ends. In southern India and Ceylon the same energy 


iBell (Chve)..4rf,p 12S 
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\vorking in greater Isolation found a more direct expression, 
though the earliest masterpieces may be lost, there arc still prc'^ 
served at Anuridhapura and AmarSvatl magnificent vsorks, 
which we may fairly speak of as Buddhi't primitives * 


'Eaib Buddhist art in Cbna and Japan is also ‘pnmitive” m the 
*sthcuc sense, prcasch as Chnsiian art in Europe preserved its pnmi 
tue inspiration for six hundred year*, l>etau*c 'some new race was 
always catching the inspiration and feeling and expressing it ssith pnmitive 
sensibility and passion ’ 
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‘ The Lord of Tillai's Court a mystic dance performs 
nhats that mj dear’ — Ttruvo^agam XII I4- 

Amongst the greatest of the names of Siva is Nataraja Lord 
of Dancers or King of Actors The cosmos is His theatre, there 
are manj different steps in Hts repertory He Himself is actor 
and audience — 

^Vhen the Actor beateth the drum, 

Eveiybody cometh to see the show, 

■When the Actor collecteth the stage properties 
He abideth alone in His happiness 

How many various dances of Siva are known to His worship- 
pers 1 cannot say No doubt the root idea behind all of these 
dances is more or less one and the same the manifestation of 
primal rhythmic energ} Siva is the Eros Protogonos of Lucian, 
when he w role 

It would seem that dancing came into- being at the beginning 
of all things and was brought to light together wth Eros that 
ancient one, for w e see this primeval dancing clearly set forth m 
the choral dance of tlie constellations and m the planets and 
fixed stars their interweaving and interchange and orderly har 
mony " 

I do not mean to say that tlie most profound interpretation of 
Siva s dance was present in the minds of those who first danced 
in frantic, and perhaps intoxicated energy, in honour of the pre- 
Arjan hill god, afterwards merged m Siva A great motif m 
religion or art anj great symbol becomes all things to all men, 
age after age it yields to men such treasure as they find in their 
oisTi hearts Whatever the ongins of Siva’s dance, it became 
|m time the clearest image of the acltvtly of God which any art 
or religion can boast of Of the various dances of Siva I shall 
onl> speak of three one of them alone forming the mam subject 
of interpretation The first is an evening dance m the Hima 
layas with a divine chorus, descnbed as follows in the Stva 
Pradosita Slotra 
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"Placing the Mother of the Three Worlds upon a golden throne, 
studded with precious gems, Sulapani dances on the heights of 
Kailasa, and all the gods gather round Him 

"Sarasvati plajs on the zma, Indra on the flute, Brahma holds 
the time marking cymbals, Lakshmi begins a song, Vishnu plays 
on a drum, and all the gods stand round about* 

‘ Gandharvas, Yakshas, Patagas, Uragas, Siddhas, Sadhyas, 
Vid>adharas, Amaras, Apsarases, and all the beings dwelling 
m the three worlds assemble there to witness the celestial dance 
and hear the music of the divine choir at the hour of twilight ” 
' This evening dance is also referred to in the invocation preced- 
ing the Kaiha Sant Sagara 

In the pictures of this dance. Siva is two-handed, and the co- 
operation of the gods IS clearly indicated m their position of( 
chorus There is no prostrate Asura trampled under Siva’s feet j 
So far as I know, no special interpretations of this dance occur 
in Saiva literature, — 

Th e second well known dance of Siv ajs .called the T Sndova, 
a nd b elo"g^ Hig famastc aspec t as Bhairava o r Vira-bTia dra 
It IS performed m cemeteries and burning grounds, where Sivi, 
usually in ten armed form, dances wildly with Devi, accompanied 
by troops of capering imps Representations of this dance are 
common amongst ancient sculptures, as at Elura, Elephanta, 
and also Bhuvanesvara The tepdoa olan ce is in or igin that 
of a pre A ryan_shvtnity,^half-god , half-demon , who^hdJs his 
midnight revels m the burning ground In later times, this dance 
irTthe cremation ground, sometimes of §i\a, sometimes of Devi, 
IS interpreted m Saiva and Sakta literature in a most touching 
and profound sense 

/ Thirdly, we have the Nadanta dance of Nataraja before the 
assembly fsabhi^ m the golden hall /if Chidamhaimm /ir Tilbii- 
the centre of the Universe, first revealed to gods and nshis after 
the submission of the latter in the forest of Taragam, as related 
in the Koyil Pttranam The legend, which has after all, no very 
close connection with the real meaning of the dance, may be 
summarised as follows 

In the forest of Taragam dwelt multitudes of heretical nshis, 
following of the Mimamsa Thither proceeded Siva to confute 
them, accompanied by Vishnu disguised as a beautiful woman, 
and Ati-Seshan The nshis were at first led to violent dispute 
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amongst themselves, but their anger was soon directed against 
Siva, and they endeavoured to destroy Him by means of incanta 
tjons A fierce tiger was created in sacrificial fires and rushed 
upon Him, but smiling gentl>. He seized it and, with the nail of 
His little finger, stripped off Us skin, and w rapped it about Him 
self like a silken cloth * Undiscouraged by failure, the sages 
renewed their offerings, and produced a monstrous serpent, which 
however, Siv-a seized and wreathed about His neck like a gar 
land Then He began to dance, but there rushed upon Him a 
last monster in the shape of a malignant dwarf, Mmalaka Upon 
him the God pressed the lip of His foot, and broke the creature's 
back, so that it writhed upon the ground, and so. His last foe 
prostrate, Siva resumed the dance, witnessed by gods and nshis 

Then Ati Seshan worshipped Siva, and prayed above all things 
for the boon, once more to behold this mystic dance, Siva prom 
i«cd that he should behold the dance again m sacred Tillai, the 
centre of the Universe 

This d ance of S.iva in_Qitdambaram oi^Tillai forms Jhe mQtif 
of the South Indian copper images orirt Najaraj a the Lord o f 
the Dance These images vary amongst themselves m minor 
details, but all express one fundamental conception Before pro 
ceeding to enquire what these may be, it will be necessary to 
describe the image of Sri Nataraja as typically represented Tlie 
images then, represent Siva dancing, having four hands with 
braided and jewelled hair of which the lower locks are whirling 
in the dance. In His hair may be seen a wTeathm g co bn.^ 
«ikull, an^ the mermaid figure of Ganga, upon^t jests^hejirescent 
'i^on, and it is crown^jnth a wreath of Cassia l^\es In His 
right_carTle wears a man's eamng, a woman's m thejeft, He is 
adorned with necklaces and armlets, a jewelled belt, anklets 
bracelets, finger and_toe-Tmgs The chief part of His dress 
con<usts of tightly fitting breeches, and He wears al'O a fluttenng 
scarf and a sacred thread One nght hand holds a drum the 
other IS uplifted in the sign of do not fear one left hand holds 
fire the other points dovvn upon the demon Jluyalaka, a dwarf 
holding a cobra , the left foot is raised There is a lotus pedestal 
from which springs an encircling glory (nn/iiiMi), fringed with 
flame, and touched within by the hands holding drum and fire 

* A similar story is elsewhere related about an elephant and these 
legends account for the elephant or tiger sJan. which Siva wears 
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The images are of all sizesj rarelj i£ ever exceeding four feet xn 
total height 

Even without reliance upon literary references, the interpreta- 
tion of this dance would not be difficult Fortunatel} ho\ve\er, 
we have the assistance of a copious contemporary literature which 
enables us to fully explain not only the general significance of the 
dance, but equally, the details of its concrete symbolism Some 
of the peculianties of the Nataraja images, of course, belong to 
the conception of Siva generally, and not to the dance in particu- 
lar ^Such are the braided l ocks, as of a yo gi ^Uie Cassia^rfand* 
the «kull of B rahm a tKeUgureof Ganga, (ihe Ganges fallen from 
h^\eh 'amno st_m § i\ a*s hair ) the cobras the different earrings, 
betokening the dual nature of Mahadev, ‘whose half is Uma’ and 
tfi e fou^ arms^ The drum also is a general attribute of Si\a, 
belonging to his character of Yogi, though m the dance, it has 
further a special significance What then is the meaning of 5i\ a’s 
Nadanta dance, as understood by Saivas’ Its essential signifi- 
cance is given m texts such as the following* ^ 

* Our Lord is the Dancer, who, like the heat latent in firewood, , 
diffuses His power in mind and matter, and makes them dance 
m their turn 

The dance, m fact, represents His five activites (PancakrUya), 
V 12 Srtshti (overlooking, creation, evolution), Sthitt (preserva- 
tion, support), Samhsra (destruction, evolution), Ttrohhata 
(veiling, embodiment, illusion, and also, givmg rest), Anitgraha 
(release salvation, grace) These, separately considered are the 
activities of the deities Br^hira, Wshnu^. Rudra, ilahesvara and 
Sadasiva 

This cosmic activity is the central motif of the dance Further 
quotations will illustrate and explain the more detailed symbol- 
isms C/hhioi Pi/fliicw. verse 36 tells us 

Creation arises from the drum protection proceeds from the 
hand of hope from fire proceeds destruction the foot held aloft | 

^Iwada\ul Mamunivars Twrt'o/oiufor Pwronaw Futtaranatil Venra- 
carukkam stanza 75 translated tij NallasTanii Filial Svuain&nahodham 
r 74 Tbs could also be rendered 

Like heat latent m firewood, he fills all bodies 

Our Father dances moving all <souIs into action, know ye I 

Compare Eelchart * Just as the fire infuses the essence and clearness 
into the dry wood «o has God done with man " 
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’gi\es release *’ It be obsmed that tlie fourth hand points 
' to this lifted foot^ the refuge of the soul 

We ha\ e also the follow ing from Chdanibara Mumniant Kova 
' O m) Lord, Thy hand holding the sacred drum has made and 
ordered the heai ens and earth and other w orlds and innumerable 
souls Thy lifted hand protects both the conscious and uncon 
scious order of thy creation All these worlds are transformed 
by Thy hand bearing fire Thy sacred foot, planted on the 
ground, gives an abode to the tired soul struggling in the toils 
of causality It is Thy lifted foot that grants eternal bliss to 
those that approach Thee These Tinc Actions are indeed Thy 
Handiwork " 

The following verses from the Ttrukilflti Darshana (Vision of 
the Sacred Dance), forming the ninth tantra of Tirumular’s 
Ttruitiaufram, expand the central motif further 
' His form is everj’ishcre all pervading m His Si\a Sakti 
Chidambaram is everywhere, e\eo'"^®re His dance 
As 5iva IS all and omnipresent, 

Everjwvhere is Sua’s gracious dance made manifest 
His five-fold dances are temporal and time!e*a 
Hts five-fold dances are His Five Activ-ties 
By His grace He performs the five acts, 

This IS the sacred dance of Uma Saliaya 
He dances w ith Water, Fire, Wind and Ether, 

Thus our Lord dances ever m the court 
Visible to those who pass over Maya and Mahamaya (illusion 
and super-illusion) 

Our Lord dances His eternal dance 
The farm of tlie Sakti is all delight — 

This united delight is Uma's body 
This form of 3akti arising m time 
And uniting the twain is the dance” 

Hts body js Aka^ the daii cloud thejeju js Muyolaka, 

The eight quarters are His eight arms. 

The three lights are His three eves. 

Thus becoming, He dances m our body as the congregation ” 
This IS His dance Its deepest significance is felt when it is 
\reahsed that it takes place within the heart and the self Every 
where is God that Everywhere is the heart Thus also we find 
another verse • 
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'The dancmg foot, the sound of the tinkling bells, 

The songs that are sung and the var>ing steps, 

The form assumed by our Dancmg Gurupara — 

Find out these within j ourself, then shall > our fetters fall away ' 
To this end, all else but the thought of God must be cast out of 
the heart, that He alone may abide and dance therein In 
Unmai Vxlakkanx, we find: 

“The silent sages destroying the threefold bond are established 
where their selves are destroyed There they behold the sacred 
and are filled with bliss This is the dance of the Lord of the 
assembly, Svhose very form is Grace'" 

With this reference to the ‘silent sages' ‘^compare the beautiful 
words of Tirumular. 

“When resting there they (the jogis who attain the highest 
place of peace) lose themselves and become idle . . Where the 
idlers dwell is the pure Space. Where the idlers sport is the 
Light WTiat the idlers know is Vedanta ^Vhat the idlers find 
IS the deep sleep therein ” 

Siva IS a destrojer and Io\es tlie burning ground. But what 
does He destroy’ Not merelj the heavens and earth at the closej 
of a world cj cle, but the fetters that bind each separate soul * 
Where and what is the burning ground’ It is not the place where 
our earthly bodies are cremated, but the hearts of His lovers, laid 
waste and desolate The place where the ego is destroyed sig- 
nifies tlie state where illusion and deeds are burnt away that is I 
the crematorium, the burning ground where Sri Nataraja dances, | 
and whence He is named Sudalaij-adi, Dancer of the burning- 
ground In this simile, we recognize the historical connection 
between Siva’s gracious dance as Nataraja, and His wild dance 
as the demon of the cemetery 

This conception of the dance is current also amongst Saktas, 
especially in Bengal, where the Mother rather than Ae Father- 
aspect of §i\a IS adored Kali is here the dancer, for whose 

' C/ Marcel Scba eh, Le LtJre ie Moncllc 
This IS the teaching Destroj, dcstro>. destroy Destro> within your- 
self destroy all around >ou hfakc room for your soul and for other 
«ouls Destroj, because all creation proceeds from destruction . 

For all building up is done with debns and nothing in the world is new 
but shapes But the shapes must be perpetually destrojed Break 

every cup from which you donk. 
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entrance the heart must be punfied fire, made empty by renun 
ciation A Bengali Hymn to Kali vo«xs this prayer 

' Because Thou Ia\est the Burning ground 
’ I have made a Burning ground of m> heart — 

That Thou, Dark One, haunter of the Burning ground, 

Mayest dance Thy eternal dance 

Nought else is within my heart, O Mother 

Day and night blazes the funeral pyre 

The ashes of the dead, strewn all about, 

I have preserved against Thy coming. 

With death conquering Mahakala neath Thy feet 
\ Do Thou enter in, dancing Thy rhythmic dance, 

That I may behold Thee with closed eyes " 

Returning to the South, we find that m other Tamil texts the 
purpose of Siva's dance is explained In Stddhiyar, 

Supaksha, Sutra V, 5, we find, 

I ‘ For the purpose of securing both kinds of fruit to the count 
less souls our Lord with actions five, dances His dance ” Both 
kinds of fruit, that is Iham, reward in this world, and Param, bliss 
m Mukti 

Again, Uiwiat Vilakkam, v 32, 37, 39 inform us 

“The Supreme Intelligence dances m the soul for the 
purpose of removing our sms By these means, our Father 
scatters the darkness of illusion (inoya), bums the thread of 
causality (Aomia), stamps doivn evil (fnala anava, avtdya), 
showers Grace, and lovingly plunges the soul in the ocean of 
Bliss {dnanda) They never see rebirths, who behold this 
mystic dance" 

The conception of the world process' as the Lord's pastime or 
amusement (/do) is also prominent in the Saiva scnptures Thus 
Tirumular writes, “The perpetual dance is His play," This spon 
taneity of 5iva’s dance is so clearly expressed in Skry abm’s Poem 
of Ecstasy that the extracts following will serve to explain it 
better than any more formal exposition — what Skrjabm wrote 
is precisely what the Hindu imager moulded 
“The Spirit {purusha) playing. 

The Spirit longing. 

The Spint with fancy {yoga ntSya) creating all, 

Surrenders himself to the bliss {Snaitda) of love 
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Amid the flowers of His creation {prakrtU) He lingers in a 
kiss 

Blinded b} their beaut>. He rushes He frolics, He dances, 
He whirls 

He IS all rapture, all bliss, in this play 

Free, divine, in this love struggle 

In the marvellous grandeur of sheer aimlessness. 

And in the union of counter aspirations 
In consciousness alone, m love alone, 

The Spirit learns the nature (^svabhava) of His divine 
being 

*0, myworld my life, my blossoming mv ecstasy • 

Your every moment I create 

By negation of all forms previously h\ ed through 

I am eternal negation (itett, nett) 

Enjoying this dance, choking in this whirlwind 
Into the domain of ecstasy, He takes swift flight 
In this unceasing change {samsora, mtya bhata), m this 
flight, aimless, divine 
The Spint comprehends Himself, 

In the power of will, alone, free, 

Ever creating, all irradiating all vivifying 
Divinely plajing in the multiplicity of forms, He conpre 
hends Himself 

* I already dw ell in thee, O, my world, 

Thy dream of me — ^'twas I ojming into existence 
And thou art all — one wave of freedom and bliss ’ 

By a general conflagration {rnaha pralaya) the universe 
(soiHifiro) IS embraced 

The Spirit is at the height of being and He feels the tide 
unending 

Of the divine power {sakti} of free will He is all daring 
What menaced, now is excitement, 

\\Tiat terrified is now delight 

And the universe resounds with the joyful cry I am ' * 

This aspect of 5na*s immanence appears to have given nse to 
the objection that he dances as do those who seek to please the 
eves of mortals but it is answered that m fact He dances to 


* From the translaUon by Lydia L. PitijenofT Noble published 
Boston Symphony Orehrstra Progran me October 29 1917 


the 
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maintam the life of the cosmos and to gi\e release to those who 
seek Him Moreover, if we understand even the dances of 
human dancers rightly, we shall see that thej too lead to free- 
dom* But it IS nearer the truth to answer that the reason of 
His dance lies in His own nature, all his gestures are own nature 
bom {szahhava jah), spontaneous, and purposeless — for His be- 
ing IS beyond the realm of purposes 

In a much more arbitrary way the dance of Siva is identified 
with the Pancakskara, or five sjllables of the prajer ^i va ya na 
ma, ‘Hail to Siva' In Vnmat Vilakkam we are told ‘If tins 
beautiful Five Letters be meditated upon, the soul will reach the 
land where there is neither light nor darkness and there Sakti 
w ill make it One with Sivam ’ * 

Another verse of Utwtat Ptlakkatn explams the fiery arch 
(tirutcJi) The Panchakshara and the Dance are identified with 
the mystic syffahfe Om,'' the arcfi being the komBu or hook of 
the ideograph of the written sjmbol The arch over Sri Nata 
raja is Omkara, and the akshara which is never separate from 
the Omkara is the contained splendour This is the Dance 
of the Lord of Chidambaram ” 

The Tint Arul Payan however (Ch. ix. 3 ) explains the <ir« 4 -(l» 
more naturally as representuig the dance of Nature, contrasted 
with diva's dance of wisdom 

'The dance of nature proceeds on one side the dance of en 
lightenment on the other Fix jour mind m the centre of the 
latter 

I am indebted to Mr Nallasvami PiUai for a commentary on 
this 

I The first dance is the action of matter — material and individual 
energy This is the arch, Uruiasi, Omkara the dance of Kali 
The other is the Dance of 5iva — the akshara mseparable from 
the Omkara — called ardhamaira or the fourth letter of the Pra 
nava — Chaturtam and Tunyam The first dance is not possible 
unless 5iva wills it and dances Himself 

The general result of this interpretation of the arch is, then 
that it represents matter, nature, Prakriti, the contained splen 
dour, Siva dancing within and touching the arch with head 
hands and feet, is the universal omnipresent Spirit {Purusha') 

'See Nandikesvara The Mirror of Gesture translated bj Coomara 
swamy and Duggirala p 11 
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Between these stands the individual soul, as ja is between^i^^ 
and na-ma. ' ^ 

Now to summarize the whole interpretation we find that 
Essential Significance of Stva*s Dance is threefold: First, it 
the image of his Rhythmic Play as the Source of all Movement j 
within the Cosmos, zuhich is Ref-resented by the Arch: Secondly, [ 
the Purpose of his Dance is to Release the Countless souls of 
men from the Snare of Illusion: Thirdly the Place of the Dance, j 
Chidambaram, the Centre of the Universe, is within the HcarJ^ 
So far I hate refrained from all aesthetic criticism andTiave 
endeavoured only to translate the central thought of the con- 
ception of Siva's dance from plastic to \erbal expression, with- 
out reference to the beauty or imperfection of individual works. 
But it may not be out of place to call attention to the grandeur of 
this conception itself as a sj-nthesls of science, religion and art. 
How amazing the range of thought and simpathy of those rishi- 
artists who first conceived such a t>-pe as this, affording an image 
of reaht}’, a key to the complex tissue of life, a theory’ of nature, 
not merely satisfactorj* to a single clique or race, nor acceptable 
to the thinkers of one century’ only, but universal in its appeal 
to the philosopher, the lover, and the artist of all ages and all 
countries. How supremely great in power and grace this danc- 
ing image must appear to all those who have striven in plastic 
forms to give expression to their intuition of Life I 
In these days of specialization, we are not accustomed to such 
a s>’nthesis of thought; but for those who ‘saw’ such images as 
this, there could have been no division of life and thought into 
water-tight compartments. Nor do wre ahvays realize, when we 
criticise the merits of individual works, the full extent of the 
creative power which, to borrow a musical analog}’, could dis- 
cover a mode so expressive of fundamental rhythms and so pro- 1 
foundly significant and inevitable. ' 1 

Every part of such an image as this is directly expressive, not 
of any mere superstition or dogma, but of evident facts. No 
artist of today, how ever, great, could more exactly or more wisely 
create an image of that Energy which science must postulate 
behind all phenomena. If we W’ould reconcile Time with Eter- 
nity, we can scarcely do so othenrise than by the conception of 
alternations of phase extending over vast regions of space and 
great tracts of time. ^ Espedally significant, then, is the phase 
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alternation implied by the dram and the fire wh ch 'changes ’ 
not destroys These are but Msual symbols o£ the theory of the 
day and night of Brahma 

In the night of Brahma Nature is inert, and cannot dance till 
Siva wills It He rises from His rapture, and dancing sends 
through inert matter pulsing waves of auakening sound and 
lol matter also dances appearing as a glory round about Him 
Dancmg, He sustains its manifold phenomena In the fulness of 
time, still dancing he destroys all forms and names by fire and 
gives new rest This is poetry* but none the less, science 

It IS not strange that the figure of Nataraja has commanded 
the adoration of so many generations past familiar with all 
scepticisms expert in tracing all beliefs to primitive stipersti 
tions, explorers of the infinitely great and infinitely small, we are 
worshippers of Nataraja still 
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Certain wnters, speaking of the many armed images of Indian 
art, have treated this peculiarity as an unpardonable defect 
“After 300 A D says Mr Vincent Smith, "Indian sculpture 
properlj so called hardly deserves to be reckoned as art The 
figures both of men and animals become stiff and formal, and the 
idea of power is clumsily expressed by the multiplication of 
members The many headed, many armed gods and goddesses 
whose images crowd the walls and roofs of madi'eval temples 
ha\e no pretentions to beautj, and are frequently hideous and 
grotesque"^ Jlr Maskell speaks of “these hideous deities with 
animals’ heads and innumerable arms’’* Sir George Birdwood 
considers that "the monstrous shapes of the Puranic deities are 
unsuitable for the higher forms of artistic representation, and 
this IS possibly why sculpture and painting are unknown as find 
arts m India Quotations of this kind could be multiplied, but 
enough has been given to show that for a certain class of critics 
there exists the underlying assumption that in Indian art the 
multiplications of limbs or heads, or addition of any animal at* 
tributes, is m itself a very grave defect, and fatal to any claim for 
ment in the works concerned 

In reply to criticisms of this kind it would be useless to cite 
examples of Greek art such as the Victory of Samothrace or the 
head of Hvpnos* of Egyptian, such as the figures of Sekhet or 
other animal divinities of Byzantine or medijeval angels or 
modern w orks such as some of M Rodin’s For it is clear that 
all these, if the cntics be consistent, must suffer equal condem 
nation 

Let me digress at this point to class the cntics * for I fear that 


^ Imficnal Gaselfeer of India 1910 vol II 
^honcs 191^ p 332 

Arts of India 1880 p 125 If the fine arts were until 
recently ‘ unknown m India,” perhaps this can be explained by the 
remark of B H Baden PowelJ, who says that “In a country like this 
we must not expect to find anything that appeals to mind or deep 
feeling” For 'unknown to Sir George Birdwood or Mr Baden- 
Powell need not imply anything more than “unrecognized ’ 

It IS fair to say that Mr Vincent Smith’s opinions have been con- 
siderably modified since 1910 
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I ought to apologise for putting forward in this chapter what is 
obvious. The difficulty is one that has been raised exclusively 
by philologists and historians : in a considerable experience I have 
never heard these objections raised by artists or by connoisseurs. 
These notes are dedicated, then, only to the philologist and the 
historian, and may be neglected by all others. 

The condemnations quoted are certainly to be justified if we 
are^to agree to find the final aim of art in representation: then 
let us seek the most attractive models and carefully copy them. 

But this test of verisimilitude has never been anything more 
than the result of a popular misunderstanding. Let us submit 
the Indian, Greek or Egyptian figures to recognized standards, 
and to criticism a little more penetrating than is involved in 
merely counting heads or arms 

Leonardo says that that figure is most worthy of praise which 
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problems propounded are often very difficult; this would have left^ 
open the way to recog;ntze a successful effort, if such could be 
found To have overcome the difficulties would then be a proof 
of artistic capacity — and I suppose it should be the aim of the 
historian of art to discover such proofs. 

The accompanying illustration, Plate XIII, shows a Javanese 
figure of Mahisha-mardmi with ten arms, slaying the demon Ma- 
hisha. She is here an dread avenging power: yet she is neither 
cruel nor angry, but rather sad ivith the sadness of those who are 
wise, playing an inevitable part, though at heart no more than the 
spectator of a drama. This entire figure, damaged as it is, 
shows what tenderness may be expressed, even in rajasic images. 
And this peace and tenderness find expression in the movement 
of the whole figure, and not by any arbitrary means: no part 
of the v.hole is at war with any other, and this is what we mean 
by unity. It would indeed be futile to condemn an image such 
as this because it has ten arms. Or take the Nataraja image of 
the pnmal rhythmic energy underlying all phenomenal appear^ 
ances and . activity : here is perpetual movement, perpetually 
poised — the rhythm of the spirit. 

The death of Hiranj'akasipu, Plate XIV, is a work that may 
be called grotesque. We have long learnt however that this cannot 
be used as a mere term of abuse. It would be difficult to imagine 
a more splendid rendering of the well known theme of the impious 
king who met his death at the hands of the avenging deity in man- 
lion form. The hand upon the shoulder, the shrinking figure with 
the mocking smile that has had no time to fade — what could be 
more terrible? These are figures expressing by their action their 
animating passions : or if not so, then none have ever been. It 
would be unkind to contrast a work such as this with the ‘truth to 
nature’ of the Laokoon. 

In these figures we cannot speak of the many arms as ‘addi- 
tional members’ because in a human being they might appear to 
be such. We have here a work of art which is, or is not a unity. 
If the work is a unity we can no more speak of added elements, 
than we can' speak of ornament in a work of art as something 
added to an expression that would not othenvise be beautiful. 
It is not by addition or removal that we create. Before these 
works we can only ask, are these, or are they not, clear and im- 
passioned expressions of their subject matter? All unprejudiced 
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and competent observers would then agree that amongst Indian 
images there are some of which we can say that they are such 
adequate expressions and of others that tliey are not but to 
recognize tliose and these requires a rather more subtle approach 
than that in\ohed in the anthmetical process of counting arras 
or heads 

Certain developments m the most modem art could be quoted 
in comparison with the Indian complex figures, and, indeed, the 
method of these is more than modem Some painters of the 
present day have sought by many strange devices to create a 
synthetic and symphonic art representing a continuity of thought 
or action, and an interpretation of ideas belonging to more than 
a single phase of personality — an art of inierprctation And if, 
as we now realise, even the human personality is compound we 
should understand that this must be even more true of a cosmic 
divinity, who is, indeed, able by a division of upHdhis, to func 
tion m many places at one time To reflect such conceptions m 
art demands a synthetic rather than a representative language 
It might well be claimed, then that this method adopted some 
times m India, sometimes in Egypt, sometimes in Greece and 
still employed, has proved successful from the practical point of 
Nitvr, of pure expression, tVie getting said what bad to be said 
and this is after all the sure and safe foundation of art 

These forms remain potentially equally satisfactory, too 
whether as philosophers we regard them as purely abstract ex 
pression«, or with the artists thcm'selves regard them as realistic 
presentations of another order of life than our own, deriving 
from a deza loha, other than the world we are familiar with, 
but not necessanly unknowable or always invisible The distinc 
tion in any case is slight for the images equally belong to a 
world of their owm, however we regard them 

The criticism of the philologists ultimately resolves it«elf into 
a complaint that the art is not always representative (‘true to 
nature ) I have tried to show that it is true to experience and 
feeling But a^ide from that whatever in a work of art is 
ostensibly representative must be judged according to the logic 
of the world it represents — even if that world be no other than 
the idea world of the sadhanas and dh\ana mantrams All worlds 
are idea worlds of one kind or another and we should also remem 
her that recognition’ does not neces«!anly imply any real knowl 
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Death of Hiran>akas pu Brahmamcal stone sculpture Eli ra 8th Centuri 
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edge o£ things in themselves — wt do not know that men have 
really two arms, that is merely an ‘intelligible representation/i 
It is no criticism of a faiiy tale to say that in our world we meet 
no fairies: we should rather^ and do actually, condemn on the 
score of insincerity, a fairy tale which should be so made as to 
suggest that in the writers world there were no fairies. It is no 
criticism of a beast-fable to say that after all, animals do not 
talk'English or Sanskrit Nor is it a criticism of an Indian icon 
to point .out that we know no human beings with more than 
two arms.-'/ , 

To appreciate any art, moreover, we ought not to concentrate 
our attention unon its peculiarities — ethical o r formal — ^but should 
endeavour to take jor granted whatever the artist takes for 
granted. No -motif appears bizarre to those who have been 
familiar with it for genenitions:>and in'the last analysis it must 
remain beyond the reach of all others so long as it remains in 
their eyes primarily bizarre. . ' . ' 

If circumstances'then compel the philologist and the historian' 
to classify the extant materials for the study of Indian art, their 
studies will be the more valuable the more strictly. they are con- 
fined to the archeological point of view. For those should not 
air their likes and dislikes in Oriental art, who when they speak 
of art mean mere illustration: for there they will rarely meet with 
what they seek, and the expression of .their disappointment be- 
comes wearisome. 



INDIAN MUSIC 

Music has been a cultivated art m India for at least three 
thousand years The chant is an essential element o£ Vedtc 
ritual, and the references m later Vedtc literature, the scriptures 
of Buddhism^ and the Brahmanical epics show that it was already 
highly developed as a secular art in centuries preceding the begin 
ning of the Christian era Its aemth may perhaps be assigned 
to the Imperial age of the Guptas — from the fourth to the sixth 
century A D This was the classic period of Sanskrit literature, 
culminating in the drama of Kalidasa , and to the same time is 
assigned the monumental treatise of Bharata on the theory of 
music and drama 

The art music of the present day is a direct descendant of 
these ancient schools^ whose traditions have been handed down 
with comment and expansion m the guilds of the hereditary 
musicians While the words of a song may have been composed 
at any datCi the musical themes communicated orally from master 
to disciple are essentially anaent As in other arts and in life, 
so here also India presents to us the wonderful spectacle of the 
still surviving consciousness of the ancient world, wiUi a range 
of emotional experience rarely accessible to those who are pre 
occupied with the activities of over production, and intimidated 
by the economic insecurity of a soaal order based on competition 

The art music of India exists only under cultivated patron 
age, and m its own intimate environment It corresponds to all 
that IS most classical m the European tradition It is the chamber 
music of an aristocratic soaety, where the patron retains music 
lans for his own entertainment and for the pleasure of the circle 
of his friends or it is temple music, where the musician is the 
servant of God The public concert is unknown and the liveli 
hood of the artist does not depend upon his ability and will to 
amuse the crowd In other words, the musician is protected. 
Under these circumstances he is under no temptation to be an> 
thing but a musician, his education begins in infancy, and his 
art remains a vocation The civilizations of Asia do not afford 
to the inefficient amateur those opportunities of self expression 
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which are so highly appreciated in Europe and America. The 
arts arc'nowhere taught as a social accomplishment; on the one 
liand tlaere is the professional, proficient in a traditional art, and 
on tlie other the lay public. The musical cultivation of the public 
does not consist m "everj'hody doing' if,” hnt in appreciation and 
reverence. . • 

I have indeed heard the strange objection raised that to sing 
the music of India one must be an artist ; and this objection seems 
to voice a typically democratic disapproval of superiority. But 
it would be nearly as true to say that tlic listener must respond 
witli an art of his own, and this would be entirely in accord with 
Indian theories of asihetic. The musician in India finds a 
model audience — technically critical, out somewhat indifferent to 
voice production. The Indian audience listens rather to tire song 
than to the singing of the song: those who are musical, perfect 
the rendering of tlie song by the force of their own imagination 
and emotion. Under these conditions the actual music is better 
heard than where the sensuous perfection of tire voice is made a 
mitf qua tten: precisely as the best sculpture is primitive rather 
than suave, and we prefer conviction to prettincss — is like 
the outward poverty of God,* whereby His glorj' is nakedly 
revealed.” None the less the Indian singer's voice is sometimes 
of great intrinsic beauty, and sometimes used with sensitir-e 
intelligence as wrell as skill. It is not, however, the \oice that 
makes the singer, as so often happens in Europe. 
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facts of song The European art scale has been reduced to 
tuelve fixed notes by merging nearly identical intervals ‘‘uch as 
D sharp and E flat, and it is also tempered to facilitate modulation 
and free change of key In other words, the piano is out of 
tune by hypothesis Only this compromise, necessitated in the 
development q/ harmony, has made possible the triumphs of 
modern orchestration A purely melodic art, however, may be 
no less intensely cultivated and remains the advantages of pure 
intonation and modal colouring 

Apart from the kc>ed instruments of modem Europe there 
scarcely exists an absolutely fixed scale at any rate in Indn 
the thing fixed is a group of intervals, and the precise v ibration 
value of a note depends on its position in a progression, not on 
Its relation to a tome. The scale of twenty two notes is simply 
the sum of all the notes used in all the songs — no musician sings 
a chromatic scale from C to C with twenty two stopping place^ 
for this would be a mere tour de force 

The ‘quarter tone' or jruli is the microtonal interval between 
two successive scale notes but as the theme rarely employs 
tw 0 and never three scale- notes m succession, the microtonal 
interval is not generally conspicuous except m ornament 

Every Indian song is said to be m a particular roga or ragini 
—ragim bemg the feminine of raga, and indicating an abridge 
ment or modification of the mam theme The raga, like the old 
Greek and the ecclesiastical mode, is a selection of five, six, or 
seven notes, distributed along the scale, but the raga is more 
particularized than a mode, for it has certain cbaractenstic pro 
gressions, and a chief note to which the singer constantly returns 
None of the ragas employs more than seven substantive notes and 
there is no modulation the strange tonality of the Indian song 
IS due to the use of unfanuliar intervals, and not to the use of 
many successive notes with small divisions 

The raga may be best defined as a melody mould or the ground 
plan of a song It is this ground plan which the master first of 
all communicates to the pupil, and to sing is to improvise upon 
the theme thus defined The possible number of ragas is very 
large but the majority of systems recognise thirty six, that is to 
say SIX ragas, each with five ragims The origin of the ragas 
IS various some like Pahan, are derived from local folk song 
others like Jog from the songs of vv<jidering ascetics and still 
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others are the creation of great musicians b> whose names they 
are known More tlian sixty are mentioned in a Sanskrit Tibetan 
vocabulary of the seventh century, with names such as 'With a- 
\oice like a thunder cloud ‘ ‘Like the god Indra/ and ‘Delighting 
the heart ' Amongst the raga names m modem use may be cited 
'Spnng/ Evening beauty/ 'Honey flower/ The swing/ Tntoxi 
cation ’ 

Psychologically the word raga, meaning colouring or passion, 
suggests to Indian ears the idea of mood, that is to say that pre 
cisely as in ancient Greece, the musical mode has definite ethos 
It is not the purpose of the song to repeat the confusion of life, 
but to express and arouse particular passions of body and soul 
in man and nature Each raga is associated with an hour of 
the day or night when it may be appropriately sung, and some 
are associated with particular seasons or have definite magic 
effects Thus there is still believed the well known story of a 
musician whose royal patron arbitrarily insisted on hearing a 
song in the Dipak raga, which creates fire • the musician obeyed 
under protest, but as the song proceeded, he burst into flames, 
which could not be extinguished even though he sprang into the 
waters of the Jamna It is just because of this element of magic, 
and the association of he ragas with the rhythmic ritual of daily 
and seasonal life, tliat their clear outlines must not be blurred by 
modulation and this is expressed, when the ragas are persom- 
fied as musical genu, by saying that ‘to smg out of the raga' is 
to break the limbs of these musical angels A characteristic story 
IS related of the prophet Narada, when he was still but a learner 
He thought that he had mastered the whole art of music, but 
the all wise Vishnu, to curb his pnde, revealed to him m the 
world of the gods, a spacious budding where there lay men and 
women weeping over their broken arms and legs They were 
the ragas and raginis, and they said that a certain sage of the 
name of Narada, ignorant of music and unskillful m performance, 
had sung them amiss, and therefore their features were distorted 
and their limbs broken, and until they \vere sung truly there would 
be no cure for them Then Narada was humbled and kneeling 
before Vishnu prayed to be taught the art of music more per 
fectly and in due course he became the great musician priest 
of tne gods 

Indian music IS a purely melodic art de%oidofany harmonised 
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accompaniment other than a drone In modem European art, 
the meaning of each note of the theme is mainly brought out by 
the notes of the chord which are heard with it, and even in 
unaccompanied melody, the musician hears an implied harmonj 
Unaccompanied folk song does not satisfy the concert goer s ear, 
as pure melody it is the province only of the peasant and the 
specialist This is partly because the folk air plajed On tlie 
piano or written in staff notation is actually falsified, but much 
more because under the conditions of European art, melody no 
longer exists in its own right, and music is a compromise between 
melodic freedom and harmonic necessity To hear the music of 
India as Indians hear it one must recover the sense of a pure 
intonation and must forget all implied harmonies It is just like 
the effort which we have to make when for the first time, after 
being accustomed to modern art, we attempt to read the langfuage 
of early Italian or Chinese painting, where there is expressed 
with equal economy of means all that intensity of experience 
which nowadays we are accustomed to understand only through 
a more involved technique 

Another feature of Indian song— and so also of the instru 
mental solo — is the elaborate grace It is natural that in Europe, 
where many notes are heard simultaneously, grace should appear 
as an unnecessary elaboration, added to the note, rather than a 
structural factor But in India the note and the microtonal 
grace compose a closer unity, for the grace fulfils just that func 
tion of adding light and shade which in harmonised music is 
attained by the vaiying degrees of assonance The Indian song 
without grace would seem to Indian ears as bald as the European 
art song without the accompaniment whicli it presupposes 

Equally distinctive is the constant portamento, or rather, 
ghssando In India it is far more the interval than the note that 
IS sung or played and we recognize accordingly a continuitj of 
sound by contrast with this, the European song, which is verti- 
cally divided by the harmonic interest and the nature of the 
keyed instruments which are heard with the voice, seems to un- 
accustomed Indian ears to be ‘ full of holes ” 

All the songs, except the *alaps’ are m strict rhj'thms These 
are only difficult to follow at a first hearing because the Indian 
rhythms are founded, as in prosody, on contrasts of long and 
short duration while European rhythms are based on stress as 
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Todi ILiRini (a mode) Rajput painting I6ih century Museum of Fii 
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in dance or marching. The Indian musician does not mark the 
beginning o£ the bar by accent. His fixed unit is a section, or 
group of bars which are not necessarily alike, while the Euro- 
pean fixed unit is tj^iically the bar, of whidi a varjdng number 
constitute a section. The European rhythm is counted in mul- 
tiples of 2 or 3, the Hindu in sums of 2 or 3. Some of the 
countings are very elaborate: Ata Tala, for example, is counted 
as 5 plus 5 plus 2 plus 2. The frequent use of cross rhythms 
also complicates the form. Indian music Is modal in times as 
well as melody. For all these reasons it is difficult to grasp 
immediately the point at which a rhythm begins and ends, altliough 
this is quite easy for the Indian audience accustomed to quanti- 
tative poetic recitation. The best way to approach the Indian 
rhythm is to pay attention to the phrasing, and ignore pulsation. 

The Indian art-song is accompanied by drums, or by the instru- 
ment known as a tambura, or by both. The tambura is of the 
lute tribe, but without frets; the four very long strings arc tuned 
to sound the dominant, the upper tonic twice, and the octave 
below, w'hich are common to all ragas : the pitch is adjusted to 
suit the singer's voice. The four strings are fitted with simple 
resonators — shreds of wvol between the string and the bridge — 
which are the source of their ‘life': and the strings are continu- 
ously sounded, making a pedal point background very rich in 
overtones, and against this dark ground of infinite potentiality 
the song stands out like an elaborate embroidery. The tambura 
mu«t not be regarded as a solo instrument, nor as an object of 
separate interest like the piano accompaniment of a modem song: 
its sound is rather the ambient in which the song lives and moves 
and has its being. 
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the difficulties of technique tint can be imapned and it is said 
that at least twelve jears arc required to attain proficicncj 
The Indian singer is a poet and the poet a singer The 
dominant subject matter of llie songs is human or divine love m 
all Us aspects, or the direct praise of God, and the woriL arc 
ahvajs sincere and passionate The more cs^cntiallj the singer 
IS a musician hovvev er, the more tlie vv ords arc regarded mcfclj 
as the vehicle of the music m art «ong the words arc alwn>s 
brief voicing a mood rather tlian telling an> storj, and the> are 
u«cd to ‘support the music with little regard to their own logic — 
precisely as the representative element in a modem painting 
merelv serves as the basis for an organisation of pure form or 
coulour In the musical form called oM/" — m improvisation on 
the raga tlieme this preponderance of the music is carried <0 far 
that onlv meaningless s>llables are u«ed The voice itself »s a 
musical instrument and the song is more than the words of the 
song This form is especiall) favoured b> the Indian virtuo o 
who naturally feels a certain contempt for tho*e whose first 
interest in the song is connected with the word* The voice has 
thus a higher status than m Europe, for the music exists in Us 
own right and not merely to illustrate the w ords Rabindranath 
Tagore has written on this 

Wl en I was very 30ung I heard the song Who dressed >ou lAe 
a foreigner?, and that one line of the song painted such a strai SJ 
picture in my mind that even now it is soindmg in m) memory I 
once tried to compose a song mjscif under the spell o: that line As 
1 hummed the tunc 1 wrote the first line of the song 1 know thee 
thou stranger and if there were no tunc to it I cannot tell wiat 
meaning would be left m the song But b> the power of the spell 
of the tune (he mysterious figure of that stranger v as evoked in my 
mmd My heart began to saj There is a stranger going to and 
fro in this world of ours — her house is on the further shore 01 an 
ocean of mystery — sometimes she is to be seen id thu autumn morning 
sometimes m the fiowery midntgl I — sometimes we receive an intima 
tion of her in tic depti s of our heart — sometimes I hear her voice 
when I t irn m> ear to the sky The tunc of my song led me to the 
very door of that stranger who ensnares the universe and appears 
in It and I said 

•Wandering over the world 

I come to thy land 

I am a guest at thy door thou stranger 

One day many days afterwards tlere was someone going along the 
road singing 

How does that unknown bird go to and awa> from the cage’ 

Could I but catch it I would set tl e cha n of mv m nd about its feetl 
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I saw that that folk-song, too, said the vers- same thingl Sometimes 
the unknown bird comes to the closed cage and speaks a word of the 
limitless unknown — the mind would keep it forever, but cannot. What 
but the tune of a song could report the coming and going of that 
unknown bird’ Because of this 1 always feel a hesitation in publish- 
ing a book of songs, for in such a book the main thing is left out 

This Indian music is essentially impersonal: it reflects an 
emotion and an experience which are deeper and wider and older 
than the emotion or wisdom of any single individual. Its sorrow 
is without tears, its joy without exultation and it is passionate 
without any loss of serenity. It is in the deepest sense of the 
words all-human. But when the Indian prophet speaks of inspira- 
tion, It is to say that the Vedas arc eternal, and all tliat the poet 
achieves by his devotion is to hear or see: it is then Sarasvati, 
the goddess of speech and learning, or Narada, whose mission it 
is to disseminate occult knowledge in the sound of the strings of 
his vTna, or Krishna, whose flute is forever calling us to leave the 
duties of the world and follow Him — it is these, rather than any 
human individual, who speak through the singer’s voice, and are 
seen m the movements of the dancer. 

Or we may say that this ts an imitation of the music in heaven. 
The master musicians of India are always represented as the 
pupils of a god, or as visiting the heavenworld to learn there the 
music of tlie spheres — that is to say, their knowledge springs 
from a source far within the surface of the empirical activity 
of the waking consciousness. In this connection it is explained 
why it is tiiat human art must be studied, and may not be identi- 
fied with the imitation of our cvery'day behaviour.* IVhen Sua 
expounds the technique of the drama to Bharata — the famous 
author of the Natya ^dstro — he declares that human art must be 
subject to law, because in man the inner and outer life are still 
in conflict. Man has not y^t found Himself, but all his activity 
pmceeil‘5-fcomj».bihnci/ui‘! .tli/*.mind jind jilkhl® .vlctit'* 

is self-conscious. What we call our life is uncoordinated, and 
far from the harmony of art, which rises above good and evil 
It IS otherwise with the gods, whose every' gesture immediately 
reflects the affections of the inner life Art is an imitation of 
that perfect spontaneity — the identity of intuition and expression 
in those who are of the kingdom of heaven, which is within us 

* This is like the principle of * conscious control ' advanced by F M 
Alexander in Man's Siipre7ne Inhertlance 
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Thus it IS thnt art is nearer to life than any fact can be, and Mr 
Yeats has reason when he sajs that Indian music, though its 
theory is elaborate^ and its technique so difficult, is not an art, 
but hfe^itsclf 

For It IS the inner reality of things, rather than any transient 
or partial experience that the singer \oiccs "Those who sing 
here," sajs Sankarachar) a, “sing God' and the Vtshmi Purina 
adds, "All songs are a part of Him, who wears a form of sound.’ * 
We could deduce from this a mctaphjsical interpretation of 
tecliniquc In all art there arc monumental and articulate ele- 
ments, masculine and feminine factors which are unified in 
perfect form We hat e here tlie sound of the tambura which is 
heard before the song, during the song, and continues after it 
that IS the timeless Absolute, which as it was m the beginning, 
IS now and etcr shall be On the other hand there is the song 
Itself which IS the variety of Nature, emerging from its source 
and returning at the close of its qcIc The harmon> of that 
undivided Ground with this intricate Pattern is the unit) of 
Spirit and Matter We see from this why this music could not 
be improved by harmonisation, e%cn if harmonisation were pos- 
sible without destroying the modal bases for m breaking up the 
ground into an articulate accompaniment, \st should merely create 
a second melody, another um\er<e, competing w ith the freedom of 
the song itself, and we should destroy the peace on which it rests 

This would defeat the purpose of the singer Here m this 
cgo-conscious world we arc subject to mortality But this mor- 
tality IS an illusion, and all its truths are relative over against 
this world of change and separation there is a timeless and space- 
less Peace which is the source and goal of all our being — "that 
noble Pearl," in the words of Bchmcn, 'which to the World 
appears Nothing, but to the Qiildren of ^Vlsdom is All Things ” 
E\ery religious teacher offers us those living waters But the 
way IS hard and long we are called upon to Iea\e houses and 
lands, fathers and mothers and wi\es to achieve an end which 
in our imperfect language we can only speak of as Non existence 
Many of us have great possessions, and the hardest of these to 
surrender are our own will and identity What guarantee ha\e 
we that the reward will be commensurate with the sacrifice’ 

' Cf the Cranth Sahtb (Japji xxvii) How many musiaans how many 
ragas and ragjnis and boi/ manj singers *ing Thee’ ' 
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Indian theory declares that in the ecstasies of love and art we 
already receive an intimation of that redemption. This is also 
the katharsis of the Greeks, and it is found in the sesthetic of 
modem Europe when Goethe says 

For beauty they have sought in every age 
He who perceives it is from himself set free 

aus sich enirucki. We are assured by the experience of aesthetic 
contemplation that Paradise is a reality. 

In other words the magical effects of a song m working mere 
miracles are far surpassed by its effects upon our inner being. 
The singer is still a magician, and the song is a ritual, a sacred 
ceremony, an ordeal which is designed to set at rest that wheel 
of the imagination and the senses which alone hinder us from 
contact with reality. But to achieve this ordeal the hearer 
must cooperate with the musician by the surrender of the will, 
and by drawing in his restless thought to a single point of con- 
centration ; this is not the time or place for curiosity or admira- 
tion Our attitude towards an untoown art should be far from 
the sentimental or romantic, for it can bring us nothing that we 
have not already with us in our own hearts: the peace of the 
Abyss which underlies all art is one and the same, whether we 
find it in Europe or m Asia. 
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In the Mahahharaia there is reported a conversation between 
Siva and Uma The Great God asks her to describe the duties 
of women addressing her, in so doing in terms which acknowl 
edge her perfect attainment of the highest wisdom possible to 
man or god — terms which it would be hard to parallel anj where 
m western literature He sa>s 

Thou that dost know the Self and the not Self expert in every 
work endowed with self restraint and perfect same-s ghtedness 
towards every creature free from the sense of I and my— thy poi er 
and energy are equal to my own and thou hast pract sed the most 
severe disaplme O Daughter of Himalaya of fairest eyebrows 
and whose hair ends in the fairest curls expound to me the duties 
of women in full 

Then She, who is queen of heaven, and yet so sw eetly human 
answers 

The duties of woman are created in the ntes of wedding when 
in presence of the nuptial fire she becomes the assoaate of her Lord, 
for the performaflce of all nghteous deeds She should be beautiful 
and gentle, considering her husband as her god and serving him as 
such in fortune and misfortune health and sickness, obed ent even 
if commanded to unrighteous deeds or acts that may lead to her own 
destruction. She should nse early serving the gods ahva>s keeping 
her house clean tending to the domestic sacred eating only 
after the needs of gods and guests and servants have been satisfied, 
devoted to her father and mother and the father and mother of her 
husbai d Devotion to her Lord i> woman s honour it is her eternal 
heaven and O 'hlahesv'ara 

she adds with a most touching human cry, 

I desire not paradise itself if thou arc not satisfied with me ! 

‘She IS a true wife who gladdens her husband sajs Raja 
sekhara in the Karpura Matijan The e'clract following is from 
the Laws of Manu 

Though destitute of virtue or seeking pleasure elsevhere or 
devoid of good qual ties a husband must be constantly worshipped 
as a god by a faithful wife If a wife obeys her husband, sli 

V UI lor that reason alon“ b“ exalted m heaver 
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The production of children, the nurture of those bom and the 
daily bfe of men of these matters ■woman is visibly the cause 

She ivho controjlmg her thoughts speech and acts Molates not 
her duty to her Lord dwells with him after death m heaven and in 
this world IS caJJed by the nrluous a faithful wife 


Similar texts from a variety of Indian sources could be indefi 
nitely multiplied. 

If such are the duties of women, women are accorded corres 
ponding honour, and exert a corresponding influence upon society 
This power and influence do not so much belong to the merely 
joung and beautiful, nor to the wealthy, as to those who have 
lived — mothers and grandmothers— or who follow a religious 
discipline — widows or nuns According to Manu 'A master 
cxcecdeth ten tutors m claim to honour , the father a hundred 
masters, but the mother a thousand fathers m nght to reverence 
and m the function of teacher’ When Rama accepted Kaikeyi s 
decree of banishment, it was because ' a mother should be as 
much regarded by a son as ts a father ’ Even at the present day 
It would be impossible to over emphasize the influence of Indian 
mothers not only upon their children and in all household affairs 
but upon their grown up sons to whom their w ord is law Ac 
cording to mj observation, it is only those sons who have receiv ed 
an English education m India who no longer honour their fathers 
and mothers 

No story is more appropriate than that of Madalasa and her son 
Vikranta to illustrate the position of the Indian mother as teacher 
As Vikranta grew up day by day, the Markandeya Ptirana relate*!, 
Madalasa 'taught him Imowledge of the Self* by ministering to 
him in sickness, and as he grew m strength and there waxed in 
him his father’s heart, he attained to knowledge 01 the Self b> 
his mother’s words’ And these were Madalasa’s words spoken 
to the babj ciy mg on her lap 

My child, thou art without a name or form and it is but in 
fantasy that thou hast been given a name. This thj bodj, framed 
of the five elements, is not thme m sooth nor art thou of it Why 
dost thou weep’ Qr, maybe, thou weepest not, it ts a sound 
self bom that cometh forth from the king’s son In the bod> 


‘Knowlctlge of ihc Ze^r-^the Adki3lma-^d}iJ referred to above, p 7 
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dwells another self, and therewith abideth not the thought that 
This IS mine ’ which appertameth to the flesh Shame that man 
IS so deceived* 

Even m recent times in families where the men have received 
an English education unrelated to Indian life and thought the 
inheritance of Indian modes of thought and feeling rests m the 
mam with women for a de&nite philosophy of life is bound up 
With household ritual and traditional etiquette and finds expres 
Sion equally in folk tale and cradle-song and popular poetry, and 
m those pauranic and epic stones which constitute the household 
Bible literature of India Under these conditions it is often 
the case that Indian women with all their faults of sentimentality 
and Ignorance have remained the guardians of a spiritual culture 
which is of greater worth than the efficiency and information of 
the educated 

It IS according to the Tantnk scriptures devoted to the cult 
of the Mother of the World, that women who partake of her 
nature more essentially than other living beings are especially 
honoured here the woman may be a spiritual teacher {guru), 
and the imtation of a son by a mother is more fruitful than any 
other One doubts how far this may be of universal application 
believing with Paracelsus that woman is nearer to the world than 
man of which the c\ idence appears m her always more personal 
point of view But all things are possible to women such as 
Madalasa 

The claim of the Buddhist nun — How should the womans 
nature hinder us^ — has never been systemabcallv denied m 
India It would have been contrary to the spirit of Indian culture 
to deny to individual women the opportunity of saintship or 
learning m the sense of closing to them the schools of divinity 
or science after the fashion of the Western academies m the 
nineteenth century But where the social norm is found m mar- 
riage and parenthood for men and women alike it could only 
have been in exceptional cases and under exceptional circum 
stances that the latter specialised whether m divinity likeAuwai 
MiraBai or the Buddhist nuns in science hkcLilavati ormyvar 
like Chand BIbi or the Rani of Jhansi Those set free to cultmte 
expert knowledge of science or to follow yvith undnidcd allegi 
ance either religion or any art could only be the sannyasml or 
devotee the widow and the courtesan A majority of women 
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have alwa>s, and naturall), preferred marriage and motherhood 
to either of these conditions But those who felt the call of reii 
gion, those from whom a husbands deatli removed the central 
motif of their life^ and those trained from childhood as expert 
artists, have al\\a>s maintained a great tradition m various 
branches of cultural activity, such as social service or music. 
What we have to observe is that Hindu sociologists have always 
regarded tliese specialiaattons as more or less incompatible with 
wifehood and motherhood, life ts not long enough for the achieve- 
ment of many different things 

Hinduism justifies no cult of ego expression, but aims con- 
sistentl> at spiritual freedom Those who are conscious of a 
sufficient inner life become the more indifferent to outward ex- 
pression of their own or any changing personality The ultimate 
purposes of Hindu social discipline are that men should unify 
their individualitj with a wider and deeper than individual life 
should fulfil appointed tasks regardless of failure or success, 
distinguish the timele'is from its shifting forms, and escape the 
all too narrow pnson of the T and mine ' 

Anonjanitj is thus in accordance with the truth, and it 
IS one of the proudest distinctions of the Hindu culture 
The names of'tlie 'authors* of the epics are but shadows, 
and in later ages it was a constant practise of writers to 
suppress their own names_and ascribe their work to a mslhic al 
or f amous poet, thereby to gam a better attention for the truth 
that they w o uld-ratheLclaim to hay.c3eard’ than to have ‘made ’ 
Simihrly, «;cnrcely a single Hind u painter o r sculptor ^knowm 
b> name, and the entire range of Sans kr it li ter ature cannot 
exhibit a single xutobiographj and but little history Why should 
w omen hav e sought fo r mod es of self a dvertisement that held no 
fur^everTfor men? The governing concept of Hindu ethics is 
vocation (dharma) , the highest ment consists in the fulfilment of 
‘one’s own duty,' in other words, m dedication to one’s calling 
Indnn society was highly organized, and where it was considered 
wrong for a man to fulfil the duties of another man rather than 
his own how much more must a confusion of function as between 
woman and man have seemed wnmg where differentiation is so 
much more evident In the words o f Manu *To be mothers ere 
women created, an d to be fathers men,land he adds significantU 
‘therefo re arc religious sacr aments ordained in the V eda to be 
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observed by the hu^iband together wth the \nfe.’* 

The Asiatic theor}’ of marriage, ^vhich would have been per- 
fectly comprehensible in the Middle Ages, before the European 
woman had become an economic parasite, and ivhich is still \ery 
little removed from that of Koman or Greek Christianity, is not 
readily intelligible to the industrial democratic consciousness of 
Europe and America, which is so much more concerned for nghts 
than for duties, and desires more than anj'thing else to be released 
from responsibilities — regarding such rdease as freedom. It is 
thus that Western reformers would awaken a divine discontent 
in the hearts of Oriental women, forgetting that the w’ay of ego- 
assertion cannot be a rojal road to realisation of the Self. The 
industrial mind is primarily sentimental, and therefore cannot 
reason dearly upon lo\e and marriage; but the Asiatic analysis 
is philosophic, religious and practical 

Current Western theory seeks to establish marriage on a basis 
of romantic love and free choice; marriage thus depends on 
the accident of ‘falling in love.' Those who are ‘crossed in lo\e’ 
or do not love are not required to marr)'. This individualistic 
position, howeier, is only logically defensible if at the same time 
it is recognized that to fall out of love must end the marnage 
It is a high and religious ideal which justifies sevual relations only 
as the outward e.\pression demanded by passionate love and re- 
gards an intimacy continued or begun for mere pleasure, or for 
reasons of prudence, or even as a dut>’, as essentially immoral ; 
it is an ideal which isolated indiriduals and groups liai e constantly 
uphe’d; and it may be tliat the ultimate development of idealistic 
indiiidualism will tend to a nearer realisation of it. But do not let 
us deceive ourselves that because the Western marriage is nomi- 
nally founded upon free choice, it therefore secures a permanent 
unity of spiritual and physical passion. On the contrarj*, perhaps 
in a majority of cases, it holds together those who are no longer 
‘in Io\e'; habit, considerations of prudence, or, if there are chil- 
dren, a sense of duty often compel the passionless continuance of 
.1 mamage for the initiation of which romantic lo\e was felt to 
be a shie qua tioit. Those who now live side by side upon a basis 

* Jahangir observes in hU ‘Mcmwrs* that the Hindu wo-nan ‘is lha 
half of a man. and his companion ia religious ceremonies' Cf. the Prema 
SSgera, ch. xxiv: ‘srithoot a wife a sacrifice is not fruitful ' 
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of affection and common interest would not have entered upon 
marnage on this basis alone. 

If the home is worth preserving under modem conditions — and 
in India at any rate, the_familyls stilHhe central eleme nt o f s ocial 
organization, the n probably the *best solution * will a lways be 
Tound i n some such compromise as is implied in a more or le ss 
permanent marria ge; th oug h greater tolerance than Is n otv usual 
must be accorded to exceptions above and below the norm.* Wliat 
are we going to regard as the constructive basis of tlie normal ’ 
marriage? 

SiJLJJmdu sociologists marriage.is_a social and ethic al relatio n- 
ship, and the begetting of ^ildrend he p a 3 TTient of ajfebt. 
mantle love is a briefjexperienw of-ti meless f reedom, esse nti a lly 
religious and ecstatic^ in it^^sjvurelyantisocial as everyglimpsc. 
‘ "of Union is a denial of the R elative; It i s the wa.v of M ary. It 
is true the glamour of this experience may persist for weeks and 
months, uhen the whole of life is iHumined by the partial merg- 
ing of the consciousness' of the lover and beloved ; but sooner or 
later in almost every case there must follow a return to the world 
of unreality, and that insight which once endowed the beloved 
with innumerable perfections fades in the light of commonsense. 
The lovers are fortunate if there remains to them a basis of com- 
mon interest and common duty and a mutuality of temperament 
adequate for friendship, affection and forbearance; upon this 
chance depends the possibility of happiness during the greater 
part of almost every married life. The Hindu marriage differ s 
fromjhe marriage of sentiment mainly in puttj^ng thes e consid era- 
_tions_first. _Herc, as el^wjiere, happiness ill arise from the ful- 
_filment of vocation, far more than when immediate sati?factioh 
IS made the ^rnar>’ eirdl 1 use" th^fam vocation advisedly; for 
the Oriental marriage, like the"^Onehtal actor's^artTis' the "fulfil- 
men^di^^trabitiondi besign, anb boes not bepenb upon the acci- 
dent s of senribiHty. Td'be'TucHlfman as Ramarsuch' a wife as 
Sita . r atlier than t^ex|^ss*Vt^elf.*T^the aiim~The formula is 
^predetermined ; husband and vvjfe alike Jiave parts to play"; and 
it is from this point of view that we. can best understand the"' 
^meantngof STa^nu’s law, that a vvnf^houTd loblcorTHer l^b and 
jis a god, j[egardles s of his ^rsoiat merit of "demerits — it would 
_be beneath her dig nit }* to deviate fro m a woman^nbrin mcrelV 
beca use of the failure of a man. It is for h^FmvTrsake 5ff3 Tor 
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the sake of the community, ra ther t han fo^his alone, that life 
must be attimed to the eternal u niQ* of Pur usha and ^raknti. 

WTiatever the ultimate possibilities of Western individualism, 
Hindu society y as established on a basis of group morality. It is 
true that no absolute ethic is held binding on all classes alike; 
but within a given'‘class the freedom of the individual is subordi- 
nated to the interest of the group, the concept of duty ' ^s pafa^ 
'mount. How far this concept^f dulj;_trerKhes on the liberty of 
the individual may be seen in Rama’s repudiation of Sita, subse- 
quent to the victor^’ in Lanka and the coronation^at Ajodhj-a; 
although convinced of her perfect fidelity, _Rima, who stands in 
epic history' as the mirror of social ethics, consents to banish his 
wife, because the people murmur a^inst her. The argument is 
that if the king should receKe back a \n{e who had been living 
in another man’s house, albdt faithful, popular morality would 
be endangered, since others might be moved by love and par- 
t'ality to a like rehabilitation but wdth less justification. Thus the 
social order is placed before the happiness of the individual, 
whether man or woman. This is the explanation of the'greater 
peace which distinguishes the arranged marriage of the East from 
the self-chosen marriage of the West; where there is no deception 
there can be no disappointment. And since the conditions on 
which it is founded do not change, it is logical that Hindu mar- 
riage should be indissoluble; only when social duties have been 
fulfilled and social debts paid, is it permissible for the householder 
to relinquish simultaneousty the duties and the rights of the social 
individual. It is also logical that when the matyiage is c htld less, it 
IS permissible to take a second wife with the conse nt— and often 
at the Aush — of the first^ 

It is sometimes asked, what opportunities are open to the Ori- 
ental woman? How can she express herself? The answer is 
that life is so designed that she is given the opportimity to be a 
w Oman — in other words, to realise, rather than to express herself. 
It is possible that modem Europe errs in the opposite direction. 
We must also remember that xery much which passes for edu- 
cation nowadajs is superficial; some of it amounts to little more 
than parlor tricks, and nothing is gained by communicating this 
condition to Asia, where I have heard of modem parents who 
desired that their daughters should be taught ‘a little French’ or ‘a 
few strokes on the xiolm.’ The arts in India are professional and 
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vocatjonal, demanding undixided service, nothing is taught to 
the amateur by ^^ay of social accomplishment or studied super 
fictaU> And woman represents the continuity of the racial life 
an energy which cannot be divided or diverted without a corres 
ponding loss of racial vitality, can no more desire to be some 
thing other than herself than the Vaish>a could wish to be known 
asaKshattn>a or theKshattnja asaBrahman 

It has been shown m fact, some seventy five per cent of West 
ern graduate women do not marry , and apart from these, if 
it be true that five sixths of a child s tendencies and activ ities 
are already determined before it reaches school age, and that the 
habits then deeply rooted cannot be greatly modified if it be true 
that so much depends on deliberate training while the instincts 
of the child are still potential and habits unformed, can we sa) 
that women whose soaal duties or pleasures, or self elected 
careers or unavoidable wage slavery draws Uiem into the outer 
world are fulfilling their duty to the race, or as we should say, 
t he debt of the ancestors^ The modem suffragist declares that the 
state has no right to demand of woman, whether directly or 
indirectly, by bribe or pressure of opinion, that she consider her- 
self under anj cbligstion, tn return for the protection afforded 
her, to produce its future citizens But we are hardly likely to 
see this point of view accepted m these days when the right of 
society to conscript the bodies of men is almost universally con 
ceded It is true that manj who do not acquiesce in the evi<!»ing 
industrial order are prepared to resist conscnption m the military 
sense that is to say, conscription for destruction; but we are 
becoming accustomed to tlie idea of another kind of conscription 
or rather co operation, based on service, and indeed, according 
to either of the two djmamic theones of a future '^aciety — the 
syrrdfcafisC and the indivirfuafistic — if must appear that without 
the fulfilment of function there can exist no rights From the co 
operative point of view society has an absolute righ* to compel 
Its members to fulfil the functions that are necessary to it, and 
only those who, like the anchonte, voluntarily and entirely re- 
nounce the advantages of societj and the protection ot law have 
a right to Ignore the claims of society' From the individualist 
'A vngorous soacty can well afford to support, and in ihc interests of 
spmtuvl values will gladly support so far as support is nccessar> not 
only ihinkers and artists i hose function is obvious but also a certain 
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point of view', on the other hand, the fulfilment of function is 
regarded as a spontaneous activity, « is even_ no\v_troe in the 
cases of the thinker and the artist; but even the individualist does 
not expect to get something for nothing, and the last idea he has is 
to compel the service of others. 

I doubt if anyone will deny that it is the function or nature of 
women, as a group — not necessarily in every individual case — in 
general, to be mothers, alike in spiritual and physical senses. 
What vve have to do then, is not to assert the liberty of w omen to 
deny the duty or right of motherhood, however \\ e regard it, but 
to accord this function a higher protection and honour than it 
now receives. And here, perhaps, there is still something to be 
learnt in Asia. There the pregnant woman is auspicious, and 
receives the highest respect; whereas in many industrial and 
secular Western societies she is an object of more or less open 
ndicule, she is ashamed to be seen abroad, and tries to conceal 
her condition, sometimes even means that are injurious to her 
own and the child's health. That this was not the case in a more 
vital period of European civilization may be seen in all the 
literature and art of the Middle Ages, and particularly in tlie 
status of the Vitkin Mary, whose motherhood endeared her to 
the folk so much more nearly than her virginity. 

To avoid misunderstanding, let me say in passing, that in 
depicting the life of Hindu women as fulhlling a great ideal, 
I do'not mean to indicate the Hindu social formula as a thing to 
be repeated or imitated. Thb would be a view as futile as that 
of the Gothic revival in architecture ; the reproduction of period 
furniture does not belong to life. A perfection that has been can 
never be a perfection for us. 

.Marriage was made for man^not man for marriage. _One w'ould_ 
gladly "accept for Euj;ope wy soon,_and_for Asia in due^ime, 
temporary marriage, the endowment of motherhood, and matri- 
archal succession, or whatever other forms our own spiritual and 
economic necessity maj determine for us — not because such 
forms may be absolutely better than the Asiatic or mediaeval 
European institutions, but because they correspond more nearly 

nunbcr of thorough going rebels who to all appearances are mere idlers. 
But the idler, -whether anebonte or courteran, must not demand to be 
supported in luxurj*, and must recognize that whatever he or she receives 
is gisen in hte. and not according to law 
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to our inner life. In comparing one social order with another, I 
ha\ e no faith in any millennium past or future, but only in the 
best attainable adaptation of means to ends; and, ‘let the ends 
determine the means,' should be the evidence of our idealism. 

Let us now return to the Indian Satl and try to understand her 
better. The root meaning of the word is essential being, and 
we have so far taken it only in the wide sense. But she who 
refuses to live when her husband is dead is called Sati in a more 
special sense, and it is only so that the word (suttee) is \vell- 
known to Europeans. This last proof of the perfect unity of body 
and soul, this devotion beyond the grave, has been chosen by many 
Western critics as our reproach ; we differ from them in thinking 
of our ‘suttees’ not with pity, but with understanding, respect, and 
love. So far from being ashamed of our 'suttees’ we take a pride 
in them ; that 15 even true of the most ‘progressive* amongst us. 
It IS very much like the tenderness which our children’s children 
may some day feel for those of their race who were willing to 
throw away their lives for ‘their country right or wrong,' though 
the point of view may seem to us then, as it seems to so many 
already, evidence rather of generosity than balanced judgment. 

The criticism we make on the institution of Sati and woman’s 
blind devotion is similar to the final judgment we are about to 
pass on patriotism. We do not, as pragmatists may, resent the 
denial of the ego for the sake of an absolute, or attach an undue 
importance to mere life; on the contrary we see clearly that the 
reckless and useless sacrifice of the ‘suttee’ and the patriot is 
spintually significant. And what remains perpetually clear is 
the superiority of the reckless sacrifice to the calculating assertion 
of rights. Criticism of the position of the Indian woman from 
the ground of assertive feminism, therefore, leaves us entirely 
unmoved; precfsely as the patriot must be unmoved by an appeal 
to self-interest or a merely utilitarian demonstration of futility. 
We do not object to d>ing for an idea as *suttees’'and patriots 
have died ; but we see that there may be other and greater ideas 
we can better serve by living for them 

For some reason it has come to be believed that Sati must have 
been a man-made institution imposed on w'omen by men for 
reasons of their own, that if is as«ociated ivith feminine servility, 
and that it is peculiar to India We shall see that these views are 
historically unsound. It is true that in aristocratic circles Sati 
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became to some degree a social con\ention,* and pressure ^.•as put 
on un^\ilhng indniduals, precisel> as conscripts are even now 
forced to suffer or die for other people’s ideas, and from this 
point of view •\^e cannot but be glad that it was prohibited b> law 
m 1829 on the initiative of Raja Rammohun Roj But no\/ 
that nearly a century has passed iC should not be difficult to 
review the history and significance of Sati more dispassionately 
than was possible in the hour of controversj and the atmosphere 
of religious prejudice 

It IS not surprising that the idea of Sati occupies a considerabl'* 
place in Indian literature Parvati herself, who could not endure 
the insults levelled against her husband by her fatlier, is the proto 
type of all others In the early Tamil Ijncs we read of an earthly 
bnde whom the Brahmans seek to dissuade from the sacnfice, 
but she answers that smce her lord is dead, the cool waters of the 
the lotus pool and the flames of the funeral pjTC are alike to her 
Another pleads to share her hero’s grav e, telhng the potter that 
she has fared with her lord over many a desert plain, and ask 
mg him to make the funeral um large enough for both Later 
m history we read of the widowed mother of Harsha that she 
replied to her son's remonstrances 

‘T am the ladj of a great house, have jou forgotten that I am 
the lioness mate of a great spirit, who, like a lion, had his delight 
m a hundred battles^' 

A man of such towenng genius and spinlualit) as Kablr so 
takes for granted the authenticitj of the impulse to Sati that he 
constantl) uses it as an image of surrender of the ego to God , and 
indeed in all Indian mjstical literature tlielove relation of woman 
to man is taken unhesitatmglj as an immediate reflection of spin- 
tual experience This i> most conspicuous m all the Radha 
Krishna literature But here let us notice more particularly the 
beautiful and very interesting poem of T>Iulnmmad Riza Nau*! 
written in the reign of Akbar upon the 'suttee’ of a Hindu girl 
whose betrothed was killed on the very dvy of the marriage. 
This JIusuIman poet, to whom the Hindus were ‘idolaters,’ docs 
not relate his story m any spirit of religious intolennce or 
ethical condescension, he is simply amazed ‘that after the death 
of men, the woman shows forth her marvellous passion' He 

* ‘Soaal contentions are rarelj 'mon made laws’ alone 
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does not wonder at the wickedness of men, but at the generosity 
of women, how different from the modern critic who can see 
no moti% c but self interest behind a social phenomenon that 
passes his comprehension^ 

This Hindu bride refused to be comforted and wished to be 
burnt on the pyre of her dead betrothed When Ahbar was 
informed of this he called tlie girl before him and offered 
\ ealth and protection, but she rejected all ins persuasion as 
well as tlie counsel of *he Brahmans, and would neither speak 
nor hear of anything but the Fire 
Akbar was forced, though rcluctantl}, to give his consent to 
the sacrifice, but sent with her his son Prince Daniya! who con- 
tinued to dissuade her Dven from amidst the Games, she replied 
to his remonstrances, ‘Do not annoy, do not annoj, do not annoy ’ 
‘Ah * exclaims the poet 

Let those whose hearts are ablaze with the Fire of Lo%e leam 
courage Irom this |*urc may} 

Teach nie 0 God, the Way of Love and enflame my heart with this 
maiden s Fire. 

Thus he prays for himseU, and for her 

Do Thou 0 God, exalt the head of that rare hidden virgin whose 
purity exceeded that of the Houn« 

Do Thou endear her to the first kissing of her Ling and graciously 
accept her sacrifice 

Matter of fact accounts of more modem ‘suttees are given by 
Englishmen who have witnessed them One which took place m 
Baroda m 1825 is described by R Hartley Kennedy, the widow 
persisting m her intention m spite of * set eral fruitless endeav ours 
to dissuade her ’ A more remarkable case is described by Sir 
Frederick 'Hahiday Here also a widow resisted all dissuasion, 
and finally proved her determination by asking for a lamp, and 
holding her finger in the fiame until it was burnt and twisted 
like a quill pen held in die flame of a candle, all this time she 
gave no sign of fear or pam whatever Sir F Holliday had 
therefore to grant her wi^ even as Akbar had had to do three 
centuries earlier 

It IS sometimes said b> Indian apologists that at certain times 
or places m India— -amongst the Buddhists, or the Marathas or 
in the epics— there was no purdah , or that certain histone or 
mythic individual women were not secluded Such statements 



94 


STATUS OF INDIAN WOMEN 


Ignore the fact that there are other kinds of seclusion than those 
afforded by palace walls For example though Tama Laksh 
man and Sita had lived together in forest exile for many years 
in closest affection it is expressl> stated that Lakshraan had 
never raised his eyes above his brothers wifes feet so that 
he did not even know her appearance To speak more generally 
it IS customary for Hindus when occasion arises for them to 
address an unkno\vn woman to call her mother irrespective 
of her age or condition These unseen walls are a seclusion 
equally absolute with any purdah One result is that the streets 
of an Indian city by night are safer for a woman tlian those 
of any c ty in Europe I have known more than one European 
woman acquainted w th India express her strong conviction of 
this 

Western critics have often asserted that the Oriental woman 
IS a slave and that we have made her what she is We can only 
reply that we do not identify freedom with self assertion and that 
the Oriental woman is what she is only because our social and 
religious culture has permitted her to be and to remain essentially 
feminine Exquisite as she may be m literature and art we dare 
not claim for ourselves as men the whole honour of creating 
such a tjpe however persistently the industrious industrial critic 
would thrust It upon us 

The Eastern woman is not, at least we do not claim that she i» 
superior to other women m her innermost nature she is perhaps 
an older purer and more specialised type but certainly an un 
versa! type and it is precisely here that the mdustrial woman 
departs from type Nobility m women does not depend upon 
race but upon ideals it is the outcome of a certa n view of life 

Savitri Padmavati Sita Radha Uma, Lilavati Tara — our 
divine and human heromes — have an universal fellowship fo 
everything feminine is of the Mother Who could have been 
more wholly devoted than Alceslis more patient than Gn^elda 
more loving than Deirdre more soldier than Joan of Arc more 
Amazon, than Brynh Id’ 

When the Titanic sank there were manj women who refused 
— perhaps mistakenly perhaps quite rightly — that was the r own 
affair — ^to be rescued without ffieir husbands or were only torn 
from them by force dramabc confirmation of the conviction that 
love-heroism is always and everywhere the same and not onl> 
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in India, nor only in ages past,* may' be stronger thaii deatli. 

I do not think that the In<Kan ideal has ever been the exclusive 
treasure of any one race or time, but rather, it reappears wherever'* 
woman is set free to be' truly herself, that, is wherever a suffici- 
ently religious, heroic and aesthetic' culture"^ 'has afforded 'her . 
the necessary protection.* Even the freedom' which she seeks in . 
modem self-assertion — whi^ I would grant from-tlie stand- 
point of one who will not govern — is ‘merely ah inverted concept 
of protection, and it may be that^tlie’more she is freed tlie more, 
she will reveal the very type we have most adored in those who 
seemed. to be slaves., Either Way nuuld be happier forimen than 
the necessity of protecting . women from themselves, and the^ 
tyranny of those who are not capable of friendship, being neither , 
bound nor free. , . . , . 

The cry of our Indian Sati, “Bo not annoy, do.not annoy," and 
"No one has any^ right over the. life of another;'is not that my 
own affair?” is no cry for protection from a fate she does not 
seek ; it is individualistic, and has been uttered by every woman 
in the world who has followed love beyond the grave. Deirdre 
refused every offer of care and protection from Conchubar: "It 
is not land or earth or food I am hunting," , she said, "or gold or 
silver or horses, but leave to go to the grave where the sons of 
Usnach are lying.' -■ 'Emer called To Cuchullain slain: ' "L6ve of 
my life, my friend, my‘ sweetheart, my one choice "of the men of 
the world, many is the women, wed or unwed, envied me until 
to-day, and now I will not stay living after you.” » • ' ‘ 

‘Irish-women were free/but we'are used even more to look on 
the old Teutonic tj^pe as representative of free 'and even ama- 
zonian womanhood. We'db not think of Brj'nhild, Shield-may and 
.vaftn .tn jgtnlvA*- aIW.*- 

will, or as weakly submissive.’ ’Yet when Sigurd was slain she 
became ‘suttee’ ; the prayers of Gunnar availed as little as those of , 
Conchubar 'with Deirdre. He 'laid hts'*arms'abouWHer neck, 
and besought her to live and have wealth from him ; and all others 
in like wise letted her. from dying; but she thrust them Shfrom 
her, and’said fljat'it.nras not the part of any to let her in ’that 
which was her will.” ’And tlie second heroic woman figured in the 
saga, wedded to Sigurd, tiiough^’she did not die, 'yet 'cried when 
he was’betrayed: 
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Now am I as httle 
As the leaf may he 
Amid \vind swept wood. 

Now when dead he heth 

* She who IS courteous m her mind," savs the ShacLtafclsk, 
' with shyness shall her face be bright, of all the beauties of the 
body, none is more shining than sin ness' This theory of 
courtesy, of supreme gentleness — •"full sweetly bowing down 
her head ' sa\s the English Merlin ‘ as she tint was shamefast," 
runs also through all media:\al clinalry Yet it is about this shy 
quiet being, a mystery to men, that the whole mediaival world 
turns, * first reseiwe the honour to God '* says Maloiy , "and sec 
ondly, the quarrel must come of Ihy lady ” Like Uma and Sita, 
Virgin Mary js the image of a perfect being — 

Tor in this rose conteined was 
Hea\en and earth in Iitcl space— 
and for a httle while, m poetry and architecture, we glimpse an 
idealisation of woman and woman’s love akin to the praise of 
Radha m the contemporary songs of Chandidas and Vidyapati 
But for our purpose even more significant than the religious 
and knightly culture, the product of less quickly clvanging con 
ditions, and impressive too m its naivete, is the picture of the 
woman of the people which we can gather from folk song and 
lyric Here was a being obviously strong and sensible, not with- 
out knowledge of life, and by no means economically a parasite 
If we study the folk spcccli anywhere in the world we shall see 
that It reveals woman, and not the man, as typically the lover, 
when her shymess allow*: it is she who vvoijld pray for man’s love, 
and will serve him to the utmost Industnahsm reverses this 
relation, making man the suppliant and the servant, a condition 
as unnatural as any other of its cliaractenstic perversions 
The woman of the folk does not bear resentment Fair Helen 
who followed Child Waters on foot, and bore his child in a stable, 
IS overheard singing 
• 

Lullaby, my owne deere child * , 

I wold thy father were a king, 

Thy mother layd on a bcere 

Is she not like the Bengali Malanchamala, whose husband had 
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mamed a second vvife, and left her unloved and forgotten — ^\ho 
says though I die now, and become a bird or a lesser creature 
or \\hatever befall me, I care not, for I have seen my darling 
happy’ 

If woman under industrialism is unsatisfied, xt would be diffi 
cult to say how much man also loses For woman is naturally 
the lover, the bestower of life 

Conjunction with me renders life long 
I give youth when I enter upon amorousness ' 

Her complaint is not that man demands 00 much, but that 
he Will accept too httle 

Long time have I been waiting for the coming of my dear. 
Sometimes I am uneasy and troubled in my mmd. 

Sometimes I think I U go to my lover and tell him my mmd 
But if I should go to my lover, my lover he will say me nay, 

If I show to him my boldness, he 11 ne'er love me again * 

And it IS to serve him, not to seek service from him that 
she desires 

In the cold stormy weather, ivhen the winds are a Wowing, 
My dear, I shall be willing to wait on you then * 

The Oriental woman, perhaps is not Oriental at all, but Simply 
woman If the modern woman could accept this thought, per 
haps she would seek a new way of escape, not an escape from 
Io\ e, but a wny out of industnahsm Could we not undertake this 
quest together’ 

It IS true that the modem woman is justified in her discontent 
For of what has she not been robbed’ 1 he organization of society 
for competition and exploitation has made possible for the few, 
and only the very few, moreph\sical comfort and greater security 
of life, but even these it has robbed of all poise, of the power 
to walk or to dress or to marry widely, or to desire children or 
Joi ers or to believe in any power not legally extenonsed From 
faith in herself to a belief m votes what a descent ' 

Decade after decade «ince the fourteenth century has seen her 
* Nizaiui 

" Eastern Counties foils song 
’ Somerset folksong 
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influence reduced It was paramount m religion, m poetr>, m 
music, in architecture and in all life But men, when they 
reformed the church and taught you that love was not a sacra 
ment without the seal of dencal approval, when they forced 
your music into modes of equa\ temperament , when they substi 
tuted knowledge for feeling and tvisdom m education,^ when the> 
asked you to pinch your shoes and your waists, and persuaded you 
to think this a refinement, and the language of Elizabethan poetry 
coarse, when at last they taught you to become Imperialists, and 
went away alone to colonise and civilise the rest of the world, 
leaving you m England with nothing particular to do, when, if 
you ha\e the chance to many at all, it is ten or fifteen years too 
late — who can wonder that you are dissatisfied, and claim the 
right to a career of your own “not merely to earn your livelihood, 
but to provide yourself with an object in life’ ® How many 
women have only discovered an object m life since the energies 
of men have been employed m activities of pure destruction’ 
What a confession ’ To receive the franchise would be but a small 
compensation for all you have suffered, if it did not happen that 
we have now seen enough of representative government and the 
tyranny of majorities to understand their futility Let women as 
well as men, turn away their eyes from the delusions of govern- 
ment, and begin to understand direct action, finding enough to 
do in solving the problems of their oivn lives, without attempting 
to regulate those of other people No man of real power has 
either time or strength for any other man's work than his own, 
and this should be equally true for women Aside from all 
questions of mere lust 'for power or demand for nghts untold 
evils have resulted fri^m the conviction that it is our God given 
duty to regulate otheripeople's lives — the effects of the current 
theories of ‘uplift,' and of the ‘white man’s burden’ are only single 
examples of this, and even if the intentions are good, we need 
not overlook the fact that the way to hell is often paved with good 
intentioris ‘ > / 

Meanwhile there lies an essential weakness in the propaganda 
of emancipation, inasmuch as the argument is based on an unques- 
tioning acceptance of male values The so called feminist is as 
much enslaved by masculine ideals as the so called Indian nation 

' Cf The Great Stale p 127 

= FroiB an advcrtisencct m the Engltslmoj tan s Year Book 1911 
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alist IS enslaved by European ideals Like industrial man, the 
modem woman values .industry more than leisure, she seeks in 
every way to externalise her life, to achieve success rn men’s 
professions, she feigns to be ashamed of her sexual nature, she 
claims to be as reasonable, as learned, as expert)as any man, and 
her best men fnends make the same claims on her behalf. But 
just m proportion as she lacks a genuine feminine idealism, inas- 
much as she wishes to be something other than herself, she lacks 
power. 

The claim of women to share the loaves and fishes with indus- 
trial man may be as just as those of Indian politicians But the 
argument that women can do what men can do (‘Sve take all 
labour for our province,** says Olive Schreiner) like the argu- 
ment that Indians can be prepared to govern themselves by a 
course of studies m democrac}, implies a profound self distrust 
The claim to equality with men, or with Englishmen — what an 
honour • That men, or Englishmen, as the case may be, should 
grant the claim — ^what a condescension I 

If there is one profound intuition of the non-mdustnal con- 
sciousness, it IS that the qualities of men and women are incom 
mensurable "The sexes are differently entertained," says Nova- 
hs, "man demands the sensational in intellectual form, woman 
the intellectual m sensational form What is secondary to the 
man is paramount to the ^voraan Do they not resemble the 
Infinite, since it is impossible to square (quadrtren) them, and 
they can only be approached through approximation?" Is not 
the Hindu point of view possibly right; not that men and woman 
should approach an identity of temperament and function, but 
that for the greatest abundance of life, there is requisite the 
greatest possible sexual differentiation^ 

What is it that great men — poets and creators, not men of 
analjsis — demand of women^ It is, surely, the requirements of 
the prolific, rather than of the devourers, which are of most 
significance for the human race, which advances under the guid- 
ance of leaders, and not b} accident The one thing they ha\e 
demanded of women is Life, 

To one thing at least the greatest men have been always indif- 
ferent, that IS, the amount of knowledge a woman may possess 
It was riot by her learning that Beatrice inspired Dante, or the 
w ashen^ oman Chandidas WTien CuchuUam chose a ife, it was 
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Emer, because she had the si-s. gifts of beautj, %oice, sweet 
•speech needlework, wisdom and chantj We know onlj of 
Helen that ‘ strangel> like she was to some immortal spirit m 
other words, she was radiant Radha’s shining made the ground 
she stood on bright as gold The old English poet wrote of one 
like her 

Her luve lumes hht 

As a launterne a nyht 

It IS this radiance in women, more than any other quality, that 
urges men to e\eTy sort of heroism, be it martial or poetic 

Ever} one understands the heroism of w ar , w e are not surprised 
at Lady Hamilton’s adoration of Nelson But the activity of 
war IS atavistic, and highly civilised people such as the Chinese 
regard it with open contempt What nevertheless we do not >et 
understand is the heroism of art, that exhausting and perpetual 
demand which all creative labour makes alike on bod} and soul 
The artist must fight a continual battle for mastery of himself 
and his environment, his work must usually be achieved m the 
teeth of violent, ignorant and often well organised opposition, 
or against still more weanng apatb}, and m any case, even at the 
best, against the intense resistance which matter opposes to the 
moulding force of ideas, the tamasic quality m things The 
ardent love of women is not too great a reward for those who 
are faithful But it is far more than the reward of action, it is 
the energy without which action may be impossible As pure 
male, the Great God is inert, and his ‘power* is alwajs feminine, 
and it IS she who leads the hosts of hea\en against the demons 

When man of necessity spent his life in war or m hunting, 
when women needed a personal ph}cical as well as a spmtual 
protection, then she could not do enough for him in personal 
service, we ha\e seen in the record of folk song and epic how 
it Is part of woman's innermost nature to worship man In the 
v.ords o£ awothe? Iwdiaw sctiptUTe, her husbani is for liti a 
place of pilgrimage, the giving of alms, the performance of vows 
and he is her spiritual teacher — ^this according to tlie same school 
which makes the initiation of son by mother eight times more 
efficacious than any other What we have not }et learnt is that 
like relations are needed for the finest quality of life, even under 
conditions of perpetual peice the tenderness of women is as 
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necessary to man now, as e\er tt was when his first duty was tliat 
o£ ph> sical w arfare, and few men can achieve greatness, and then 
scarcely without the danger of a one-sided development, whose 
environment lacks this atmosphere of tenderness Woman pos 
sesses tlie pow cr of perpctuallj creating m man the qualities she 
desires, and tins is for her an infinitely greater pow er than tlic 
possession of those special qualities could ever confer upon her 
djrectlj 

Far be it from us, howeter, to suggest the forcing of any 
preconceived development upon Uie modem individualist We 
shall accomplish nothing by pressing anything m moulds What I 
have tried to e\plain is that notwithstanding that the formula of 
womans status in Oriental societ> maj have ere now ciystalliscd 
— as the formulae of classic art have become academic — nev erthe 
less this formula represented once and still esscnhall) represents, 
although unfeli in realisation a ventable expression of woman s 
own nature If not so then the formula stands self condemned 
I do not know if through our modem idealistic individualism it 
may be possible to renounce all forms and formulae for ever — 
fear that it is onl} m heaven tliat there shall be ncitlier marryong 
nor giving in mamage — but were that the case and every creature 
free to find itself, and to behave according to its own nature then 
it IS possiblj at least, that the 'natural relation of woman to 
man would after all involve (he same conditions of magic that are 
implied in the soon to be-discardcd conventional and calculated 
forms of mediaeval art and Oriental society If not wc must 
accept things as they really are — however they may be 

Meanwhile it would be worth while to pause before we make 
haste to emancipate, that is to saj, reform and industrialise the 
Oriental woman For it is not for Asia alone that she preserves 
a great tradition m an age that is otherwise preoccupied If she 
too should be persuaded to expend her power upon externals 
there might come a time on earth when it could not be believed 
that such women had ever lived as the ancient poets describe zt 
would be forgotten that woman had ever been unselfish sensuous 
and sh) Deirdre Brj'nhild Alcestis Sita Radlia would then 
be empty names And that would be a loss for alreadj it has 
been felt in Western schools that we are not furnished with 
adequate womanly ideals m history and literature ‘ 
r Stanley Hall yo«// ed, 1909 p 2S6 
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The industrial revolution in India is of external and very recent 
origin , there is no lack of men, and it is the sacred duty of par- 
ents to arrange a marriage for every daughter there is no diverg 
ence of what is spiritual and what is sensuous Indian women 
do not deform their bodies in the interests of fashion they are 
more concerned about service than rights they consider barren- 
ness the greatest possible misfortune, after widowhood In 
a word, it has never happened m India that women have been 
judged by or have accepted purely male standards What pos- 
sible service then, except in a few externals, can the Western 
world render to Eastern women^ Though it may be able to 
teach us much of the means of life, it has everything yet to relearn 
about life itself And what we still remember there, we would 
not forget before we must 



SAHAJA 

Sahara, sahaja, eveiyone speaks of sahaja. 

But who kaows what Sahara means^ ' , 

- Chandidasr. 

The last achievement of att thought is a recognition of the 
identity of spirit and matter, subject and object; and this rennioa 
is the marriage of Heaven and Hell, the reaching out of a con- 
tracted universe towards its freedom, in response to the lore of 
Eternity for the productions of time. There is then no sacred 
or profane, spiritual or sensual, but evciy’thing that lives is pure 
and void. This very world of birth and death.is aI«o the great 
Abyss. 
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for this it IS necessary that both the lover and the beloved should 
be of one and the same spiritual age and of the same moral fibre 
For if not, as Chandidas says, the woman w ho loves an unv orthy 
man will share the fate of a flower that is pierced \\ ith thorns, 
she will die of a broken heart and the jouth who falls in love 
with a woman of lower spiritual degree will be tossed to and 
fro in great unrest and will give way to despair 
Because the stages of human love reflect the stations of spiritual 
evolution, it is said that the relationship of hero and heroine re- 
veals an esoteric meaning, and this truth has been made the basis 
of the well known allegories of Radha and Krishna, which are 
the dominant motif of medueval Hinduism Here, ilhat love 
becomes the very type of salvation for m India, where social 
convention is so strict, such a love involves a surrender of all 
that the world values, and sometimes of life itself When Krishna 
receives the milkmaids, and tells them he owes them a debt that 
can never be paid, it is because they have come to him ‘ like the 
VQiragi who has renounced his home” — neither their duties nor 
their great possessions hindered them from taking the way of 
Mary The great seducer makes them his own 
All this IS an allegory — the reflection of reality in the mirror of 
illusion This reality is the inner life, where Krishna is the 
Lord, the milkmaids are the souls of men, and Bnndaban the 
field of consciousness The relation of the milkmiaids with the 
Divine Herdsman is not m any sense a model intended to be 
realised in human relationships, and the literature contains explicit 
warnings against any such confusion of planes 
The interpretation of this mjstery, however, is so well known 
as to need no elaboration But there is a related cult, which is 
called Sahaja,' winch constitutes a practical discipline, a 'rule,' 
and what we ha\e to speak of here concerns this more difficult 
and less familiar teaching 

In sahaja, the adoration of young and beautiful girls was made 
the path of spintual evolution and ultimate emancipation By 
this adoration we must understand not merely ritual worship 
(the Kumar! Puja), but also ‘romantic love ’ 

This doctrine seems to have originated with the later Tantnk 
Buddhists Kanu Bhatta already m the tenth century wrote 
Sahara lose songs in Bengal The classic exponent, however, is 
* Root meaning cognate or innate, and hence, ‘ spontaneous 



INDIAN SCULPTURF PLATE XXIV 




SAHAJA 


105 


Chandidas, who lived in the fourteenth century. Many other 
poets v.rote in the same sense Chandidas himself was called a 
madman — a term in Bengali which signifies a man of eccentric 
ideas who nevertheless endears himself to everyone He was 
Brahman and a pnest of the temple of Vasuh Devi near Bolpur 
One day he was walking on the river bank where women were 
washing clothes By some chance there was a young girl whose 
name was Rami she raised her ejes to his There was a meet 
ing of Dante and Beatrice From this time on Chandidas was 
filled w ith love Rami was very beautiful but in Hindu society 
what can a washerwoman be to a Brahman? She could only 
take the dust of his feet He, however, openly avowed his love 
in his songs, and neglected his priestly duties He would fall into 
a dream whenever he was reminded of her 

The love songs of Chandidas were more like hymns of devo- 
tion “I have taken refuge at >our feet, my beloved When I 
do not see j ou my mmd has no rest You are to me as a parent 
to a helpless child You are the goddess herself — the garland 
about my neck—my very universe All is darkness without >ou, 
you are the meaning of my prayers I cannot forget your grace 
and your charm— and yet there is no desire m my heart ’ 
Chandidas was excommunicated, for he had affronted the 
whole orthodox community By the good offices of his brother 
he was once on the point of being taken back into society, on 
condition of renounang Rami forever, but when she was told 
of this she went and stood before him at the place of the reunion 
— never before had she looked upon lus face so publicly — then he 
foigot every promise of reformation and bowed before her with 
joined hands as a pnest approaches his household goddess. 

It IS said that a divine vision was vouclisafed to certain of the 
Brahmans there present — for Rami was so transfigured tliat she 
seemed to be the Mother of the Universe herself, the Goddess 
that IS to say that for them, as for Chandidas himself, the doors 
of perception were cleansed, and they too saw her divine per 
fection But the rest of them saw only the washerwoman, and 
Chandidas remained an outcast , 

He has explained in his songs what he means by Sahaja The 
lovers must refuse eacli other nothing, yet never fall Inwardly, 
he says of the woman, she will sacrifice all for love, but out 
wardly she will appear indifferent This secret love must find 
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cxpjvssion in secret but she must not yield to desire She must 
cast herseli freely into the ^ea of contempt, and jel she must 
never actually dnnk of forbidden waters she must not be shakem 
b> pleasure or pain Of the man he sa>s that to be a true lo\er 
he must be able to make a frog dance m the mouth of a snake 
or to bind an elephant wnth a «,piders web That is to saj, that 
although he pla> s w ilh the most dangerous passions, he must not 
be earned awaj In tins restraint, or rather, m the temper that 
makes it possible, lies his saKation * Hear me," savs Chandidas, 
to attain salsation tlirough the lo\e of woman, make jour bod) 
like a dry stick — for He that pcrradcs the uni\erse seen of none 
can onl) be found bj one who knows the secret of love ' It is 
not surprising if he adds that one such is hardlj to be found in 
a million 

This doctrine of romantic love is bj no means unique we meet 
with It also at the summit levels of European culture, m (he (hir 
teenth century And so far as love is concerned," sajs amodem 
Kusstan (Kupnn), 'I tell jou that even this has its peaks 
whicli onlj one out of millions is able to climb" 

Eefore attempting to tmderstand the practise of Sahaja we must 
dehne the signihcance of the desired salvation— the spintuil free^ 
dom (f/iaks/ia) which is called the uUunate purpose, the onl> true 
meaning of life, and bj hj-poihesis the highest good and per 
fection of our nature It is a rclca<e from the ego and from 
becoming it is the realisation of self and of enlitj — when noth 
mg of ourself is left m us ' This perfect state must be one v\ ith 
out desire because desire implies a lack vvliatever action the 
tniiHa or spiritual freeman performs must therefore be of 
the nature of manifestation and will be without purpose or inten 
tion biotlnng that he does will be praiseworth) or blameworthv 
and he will not think in anv such terms, — as the JlfaMb/iSrafa 
sajs with mam like texts He who considers himself a doer of 
good and evil knows not the truth I trow ' Nothing that the 
freeman does will be 'selfish' for he has lost the illusion of the 
ego His entire being will be m all he does and it is this which 
makes tlie virtue of his action This is the innocense of desires 
Then and then onlj is the lover free — when he is free from 
wnlling He who is free is free to do what he will — but first, 
as Nietzsche 'aj^ he must be such as can wnll or as Rumi ex 
presses it must have surrendered will This is by no means the 
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same as to do what one likes, or avoid what one does not like, 
for he is \er>’ far from free who is subject to the caprices or 
desires of the ego Of course, if the doors of perception were 
cleansed we should know that we are always free ('It is nought 
indeed but thine own hearing andt willing that do hinder thee, 
so that thou dost not hear and see God') — for the world itself 
is manifestation and not the handiwork of the Absolute. The 
most perfect lo\ e seeks nothing for itself, requiring nothing, and 
offers nothing to the beloved, realizing her infinite perfection 
which cannot be added to: but we do not know this except in 
moments of perfect experience. 

Verj’ surely the love of woman is not the only way to approach 
this freedom It is more hkely by far the most dangerous way, 
and perhaps for many an impossible w'ay. We do not however 
write to condemn or to adrocate, but to explain. 

In reading of romantic love we are apt to ponder over what 
is left unsaid. \\Tiat did -the writers really mean? What was 
the actual ph) sical relation of the Provenijal lover to his mistress, 
of Chandidas to RSmI ? I have come to see now that even if we 
knew this to the last detail it would tell us nothing. He who 
looks upon a woman with desire (be it even his wife) has already 
committed adultery with her. in his heart, for all desire is adultery. 
We remember that sajang, but do not always remember that the 
converse is also true — that he w’ho embraces a woman without 
desire has added nothing to the sum of his mortality.^ Action is 
then inaction. It is not by non-participation but by non-attach- 
ment that we live the spiritual life. So that he in Sahaja who 
merely represser desire, fails. It is easy not to walk, but we have 
to ^\alk without toucliing the ground. To refuse the beauty of 
the earth — which is our birthright — from fear that we may sink 
to the level of pleasure seekers — that inaction vvould be action, 
and bind us to the very fiesh we seek to evade. The virtue of 
the action of those who are free beings hes in the complete co- 
ordination of their being — body, soul and spirit, the inner and 
outer man, at one 

The mere action, then, reveals nothing. ' As do the slaves of 
passion impelled by purpose and poverty, so do the spiritually 
free,' out of the'abundance of the bestowing virtue. Only the 
searcher of hearts can sift the tares from the wheat; it is not for 
mortal man to judge of another's state of grace. 
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When we say that the Indian culture is spiritual, we do not 
mean that it is not sensuous It is perhaps more sensuous than 
has e\er been realised — because a sensuousness such as this 
which can classify three hundred and sixty kinds of the fine 
emotions of a lover's heart, and pause to count the patterns gentle 
teeth ma) lea\ e on the tender skm of the belo% ed, or to decor 
ate her breasts with painted flowers of sandal paste — and carries 
perfect sweetness through the most erotic art — is inconceivable 
to those who are merely sensual or by a superhuman effort are 
merely self controlled The Indian temperament makes it pos 
sible to speak of abstract things meme entre Us haiscrs 

For this to be possible demands a profound culture of the 
sexual relationship — something altogether different from the "in 
nocence of Western girlhood and the brutal violence of the ‘ first 
night’ and the marned orgy The mere understanding of what 
IS meant by Sahaja demands at least a racial if not an mdwidual 
education in love — an educationfc.related to athletics and dancing, 
music and hjgiene The sexual relation m itself must not be so 
rare or so exciting as to intoxicate one should enjoy a woman 
as one enjoj» any other Ii\ing thing any forest, flower or moun 
tarn that reveals itself to those who are patient One should not 
be forced to the act of love by a merely physical tension minutes 
suffice for that, but hours are needed for the perfect ritual 
Wliat the lover seeks should be the full response, and not his 
mere pleasure and by this I do not mean any tiling so sentimental 
as ‘ forbearance” or “self saenfice,' but what will please him 
most Under these conditions xiolence has no attractions m 
Arabia, Burton tells us, the Mu^ulmans respected even their 
slaves, and it was ‘pundonor,” a point of culture, tliat a sla^e, 
like any other woman must be wooed (There has been no actual 
slavery in India, or very little) 

Lafcadio Heam has pointed out the enormous degree to which 
modern European literature is permeated With the idqg of loie 
This IS however as nothing compared wnth what w e find in the 
Vaishnava literature of Hindustan Tlicre however, there is al 
ways interpretation in European romantic literature there is 
rarely anything better than descnption That should be only a 
passing phase for the real tendency of Western sexual freedom 
IS certainly idealistic, and its forms are destined to be developed 
until the spiritual significance of love is made clear 
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Under the s^^ay of modem hedonism^ where nothing is accepted 
as an end^ and everytinng is a means to something else, the pre- 
conditions for understanding Sahaja scarcely exist. Sahaja has 
nothing to do with the cult of pleasure It is a doctrine of the 
Tao, and a path of non-pursuit. All that is best for us comes of 
Itself into our hands — but if we strive to overtake it, it perpetu- 
ally eludes us 

In the passionless spontaneous relation of Sahaja, are we to sup- 
pose that children are ever to be begotten? I think not. It is 
true that m early times it was considered right for the hermit 
ivho has renounced the world and the flesh to grant the request 
of a woman who comes to him of her own will and desires a 
child. But this is quite another matter — and incidentally a wise 
eugenic disposition, removing an objection to monasticism which 
some have found in its sterilisation of the best blood The Sahaja 
relation, on the contrary, is an end in itself, and cannot be associ- 
ated with social and eugenic ideas Those who are capable of 
such love must certainly stand on the plane of the 'men of old,' 
who did not long for descendants, and said 'Why should we 
long for descendants, we whose self is the universe^ For 
Jonging for children is longing for possessions, and longing 
for possessions is longing for the world. 'one like the other is 
merely longing.’^ We cannot admit such a longing in Sahaja. 
It is how'ever just possible that such a relation as this might be 
employed by the Powers for the birth of an avatar; and in such 
a case we should understand what was meant by immaculate 
conception and virgin birth — she being virgin who has never 
been moved by desire. 

The Sah.aja relation is incommensurable with marriage, ctr/e- 
gorically regarded as contract, inasmuch as this relation is under- 
taken for an end, the definite purpose of 'fulfilling social and 
religious duties/ and m particular, of paying the 'debt to the 
ancestors'-by begetting children 

Those whose view of life is exclusively ethical will hold that 
sexual intimacy must be sanctified, justified or expiated by at 
least the wish to beget and to accept the consequent responsibili- 
ties of partenthood. There is, indeed, something inappropriate 
in the position of those Svho pursue the pleasures of life and 
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Wljcn we ''a^ that the Indnn culture is spiritual, we do not 
mean tint it is not sensuous It is perhaps more sensuous than 
has ever been realised — lieciusc a sensuousness such as this 
whicli cm classif) three hundred md sixt> Kinds of the fine 
emotions of i Inverts heart and j nusc to count the patterns gentle 
tcctii lna^ lea\c on the tender sKm of tlie bcloacd or to decor 
ate her breasts with painted flowers of sandal paste — and carries 
perfect sweetness through the most erotic art — is mconcciaable 
to those who arc Tncrel> sensual or b> a superhuman effort arc 
mcrcl> self controlled The Indian icmjicramcnt makes it pos 
siUe to speak of abstract things tnnite nUre les batsers 

For tins to be possible demands a profound culture of the 
S''\ual relationship — something altogether different from the in 
nocence of We tern girlhood and the bruial \iolcncc of the first 
night and the married org) The mere understanding of what 
IS meant b} Sahaja demands at least a racial if not an indiudual 
education m lo\c — an cilucatio vrclatcd to athletics and dancing 
music and hi«,icne The sexual relation in itself must not be so 
rare or so exciting as to intoxicate one should enjoj a woman 
as one enjojs an% other haing thing an> forest flower or moun 
tarn that rcaeals itself to tlio«c who arc patient One should not 
be forced to the act of lose b> a mercis { h\ steal tension minutes 
sullice for that but hours arc nccdeil for tlie perfect ritual 
What the loser seeks should be the full response, and not his 
mere pleasure and bs tins I do not mean anj thing so sentimental 
as forbearance or self sacrifice but what will please him 
most Under these conditions \ oicncc has no attractions m 
Arabia Burton tells us the Musulmans respected even their 
slases and it ssas pundonor a point of culture lliat a slase 
like am other ssoman mu<t lie ssooed (There has been no actual 
slascrj in India or sen little) 

Lafeadio Hearn has pointed out the enormous degree to which 
modern European literature is permeated With the idg? of loae 
TVns IS however ns nothuig compared Mth what we find m the 
Vaishnma literature of Hindustan There however there is al 
wajs interpretation in European romantic literature there is 
rarelj anything better than descnption That should be onl) a 
passing phase for the real tendency of Western sexual freedom 
IS certainlj idealistic and its forms are destined to be developed 
until the spiritual significance of love is made clear 
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evade by artificial means their natural fruit. But this point 
of view presupposes that the sexual intimacy was a sought pleas- 
ure: what we have discussed is something quite other than this, 
and without an element of seeking 

It is only by pursuing what is not already ours by divine right 
that we go astray and bring upon ourselves and upon others infi- 
nite suffering — to those who do not pursue, all things will offer 
themselves. What we truly need, we need not strive for. 

It will be seen from all this how necessary it is that sexual m- 
timacj' should not in itself be considered an unduly exciting ex- 
perience. It IS more than likely also that tliose who are capable 
of this spontaneous control will have been already accustomed 
to willed control under other circumstances: and a control o: 
this kind implies a certain training. We may remark m passing 
that in 'birth control' we see an objection to the use of artificial 
means— an objection additional to what is obvious on aesthetic 
grounds — m the fact that such means remove all incentive to the 
practice of ^//-control. Those who have good reason to avoid 
procreation at any time, should make it a point of pride to ac- 
complish this by theic own strength — and in any case, no man 
who has not this strength can be sure of his ability to play his 
part to perfection, but may at any time meet with a woman w hom 
he cannot satisfy. 

How IS one to avoid in such a relation as Sahaja the danger 
of self-deception,^ the pestilence of suppressed desires, and even 
of physical overstrain and tension? 

For very highly perfected beings it may be true that those 
subtle exchanges of nervous energy which are effected in sexual 
intercourse — and are necessary to full vitality — can be effected 
by mere mtimaej’, in a relation scarcely passionate in the com- 
mon sense. We read, indeed, of other worlds where even gen- 
eration may be effected by an exchange of glances. But it is 
given to few to function always on such a plane as this. Are vve 
then to forbid to those who need the consolations of mortal af- 
fection — are vve to forbid to these the passionless intimacy of 
Sahaja? Why should vve do so^ Even for those who cannot 
renounce the sheltered vall^s of the personal life for ever, it 
is well sometimes to breathe the cold air of the perpetual snows. 

*"How nicely can doggish Inst beg for a piece of spint, v-hexi flesh is 
denied it!" — Nietzsche 
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We should add that ‘to whom chasUty is difficult, it is to be dis- 
suaded in order to be sure of our ground ue should not at- 
tempt the practise of a degree of continence beyond our power 
We should also be careful not to *nux our planes* or to make 
one thing an excuse .for another We must recognize everything 
for what it really is — the relative as relative, the absolute as abso- 
lute — and render unto Oesar those things, and only those, which 
are lawfully his 

We are now, perhaps, in a better position to know what is 
meant by Chandidas when he speaks of the difficulties and the 
meaning of Sahaja What he intends by ‘never falling' (salt) 
IS a perpetual uncalculated life in the present, and the mainte- 
nance, not of deliberate control, but of unsought, unshaken seren- 
ity in moments of greatest intimacy he means that under cir- 
cumstances of temptation none should be felt — not that tempta- 
tion should be merely overcome And to achieve this he does 
not pray to be delivered from temptation, but courts it 

Here nothing is to be done for one another, but all for love 
There is to be no effort to evoke response, and none to withhold 
it All this IS far removed from the passion and surrender, the 
tricks of seduction, and the shyness, of the spiritual allegory and 
of the purely human expenence 



INTELLECTUAL FRATERNITY' 

To mark b> some celebration the intellectual fratemitj of 
mankind ” 

Alike to those N%ho gneve £or "EuTOpe in her hour of civil tvar, 
and to those uho would offer tribute at the shrine of William 
Shakespeare, it tnust appear appropriate and significant to pub- 
lish tokens of the brotherhood of man in art For it is likely the 
prestige of Empire may be completely shattered in the present 
conflict of rival imperialisms it may appear henceforth a matter 
for shame to exercise political domination over men of another 
race and where until lately it has been the custom to proclaim 
the conquerors civilizing purposes a common civilization of the 
world will demand of us a mutual understanding earned at least 
so far that we may substitute for the endeavour to do one another 
good, an effort based on common needs and human purposes, con 
ceived in mtellectual fraternity None has been more distin- 
guished than William Shakespeare, in his profound appreciation 
of the common humanity of an infimle vanetv of man- Civiliza- 
tion must henceforth be human rather than local or national, or 
It cannot exist In a world of rapid communications it must be 
founded m the common purposes and intuitions of humamty, 
since in the absence of common motives, there cannot be coopera- 
tion for agreed ends In the decades lately passed — m terms of 
‘real duration,* now so far behind — it has, indeed, been fash- 
ionable to insist upon a supposed fundamental divergence of 
European and Asiatic character and those who held this view 
V ere not entirely illogical m thinking the wide earth not wide 
enough for Europe and Asia to Jive in side by side. For artifiaal 
barriers are very frail and if either white or yellow 'peril’ were 
in truth an essentially inhuman force then whichever party be- 
lieved itself to be the only human element, must have desired the 
extermination, or at least the complete subordination of the other 

But the premises were false the divergences of character are 

* Contnbufed to the Book of Homage to Shakespeare," edited by 
Israel GoIIancz, London 1916 
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superficial, and the deeper we penetrate, the more we discover 
an identity in the inner life of Europe and Asia. Can we, m 
fact, point to any elemental experience or to any ultimate goal 
of man which is not equally European and Asiatic? Does one 
not see that these are the same for all in all ages and continents. 
Who that has breathed the clear mountain air of Upanishads, of 
Gautama, Sankara and Kablr, of RumI, of I-aotse and Jesus (I 
mention so far Asiatic prophets only) can be alien to those who 
have sat at the feet of Plato and Kant, Tauler, Behmeh and 
Ruysbroeck, Wliitman, Nietzsche and Blake? The latter may 
well come to be regarded as the supreme prophet of a post- 
industrial age, and it is significant that one could not find in 
Asiatic scripture a more typically Asiatic purpose than is revealed 
in his passionate will to be delivered from the bondage of division ; 

“I vnM CO down to seU-annlhilatlon and Eternal Death. 

Lest the Last Judgment come and find mo unannihilate, 

And I be seized and giv'n into the hands of my own Selfhood." 

But it is not only in Philosophy and Religion — Truth and 
Love — but also in Art that Europe and Asia arc united; and from 
this triple likeness tve may well infer that all men are alike in 
their divinity. Let us only notice here the singular agreement of 
Eastern and Western theories of Drama and Poetry, illustrating 
what has been said with special reference to the hero of our cele- 
bration; for the ^\ork of Shakespeare is in close accordance with 
Indian canons of Dramatic Art. 

" I made this Drama,” sajs Brahma, *' to accord ivith the movement of 
the \%orld, tthether at work or play, in peace or laughter, battle, lust or' 
slaughter — ^yielding the fruit of righteousness to those who are followers 
of a moral law', and pleasures to the followers of pleasure — mformed with 
the divers moods of the soul — following the order of the world and all its 
weal and woe That which Is not to be found herein is neither craft nor 
wsdom, nor any art, nor is it Union That shall be Drama which affords 
a place of entertainment in the world, and a place of audience for the 
Vedas, for philosophy and for the sequence of events ’’ 
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from the entanglement of good and evil We read m the 
dramatic canon of Dhanamjaya, for example 

‘ There is no theme, -whether delightful or disgusting, cruel or gra 
Clous, high or low, obscure or plain of fact or fancy, that may not 
be successfully employed to communicate aesthetic eraotuon- 

We may also note the words of Oiuang Tzu 

' The mind of the sage being in repose, becomes the mirror of the 
Unnerse 

and compare them with those of Whitman, who avows himself 
not the poet of goodness only, but also the poet of wickedness 

It is sometimes feared that the detachment of the Asiatic \ ision 
tends towards inaction If this be partly true at the present 
moment, it arises from the fullness of the Asiatic experience, 
which still contrasts so maricedly with European jouth If the 
everlasting conflict between order and chaos is for the present 
typically European, it is because spiritual wars no less than physi- 
cal must be fought by those who are of military age But the 
impetuosity of youth cannot completely compensate for the insight 
of age, and we must demand of a coming race that men should 
act with European energy, and think with Asiatic calm — the old 
ideal taught by Krishna upon the field of battle 

IndiiTerent to pleasure and pain to gam and loss, to conquest and 
defeat thus make ready for the fight As do the foolish 

attached to works, so should the wise do but without attachment, 
seeking to establish order m the world 

Europe, too, in violent reaction from the anarchv of laisses 
faire, is conscious of a will to the establishment of order m the 
world But European progress has long remained m doubt 
because of its lack of orientation It is significant that the 
discovery of Asia should coinadc with the present hour of 
decision for Astatic thought again affirms the unity and inter 
dependence of ill life, at the moment when Europe begins to 
realize that the Fruit of Life is not easily altiinable m a socictj 
based upon division In honouring the genius of Shakespeare 
then, w c do not merely offer homage to the memory of individual, 
hut are witnesses to the intellectual fraternity of mankind and 
It IS that fraternity which assures us of the possibility of coopen 
tion m a common task the creation of a social order founded on 
Union 



COSMOPOLITAN VIEW 
OF NIETZSCHE 

Certainly, Nietzsche was not a philosopher m the strict sense 
of the w ord He is essentially a poet and sociologist, and above 
all, a mystic He stands m the direct line of European mysticism, 
and though less profound, speaks with the same voice as Blake 
and Whitman These three might, indeed, be said to voice the 
religion of modem Europe — the religion of Idealistic Individual- 
ism If it were realised that his originality does not consist in 
an incomprehensible and unnatural novelty, but m a poetic re- 
statement of a very old position, it might be less needful to waste 
our breath in the refutation of theses he never upheld 

It IS true that we find in Jus worica certain violence and exag- 
geration but its very nature is tliat of passionate protest against 
unworthy values, Phansaic virtue, andsnobisme, and the fact that 
this protest was received with so much execration suggests that 
he may be a true prophet The stone which the builders rejected 
Blessed are ye when men shall revile you Of special significance 
IS the beautiful doctrine of the Superman — so like the Chinese 
concept of the Superior Man, and the Indian Maha Purusha, Bo 
dhisativa and Jtvan mukia 

Amongst the chief marks of the mystic are a constant sense of 
the unity and interdependence of all life, and of the interpenetra 
tion of the spiritual and material — opposed to Puritanism, which 
distinguishes the sacred from the secular So too is the sense of 
being everywhere at home — unlike the religions of reward and 
jiunishment which sjoeak of a future paradise and heU- and attach 
an absolute and eternal value lo good and evil “All things,” he 
says, "are enlmked, enlaced and enamoured’ “I conjure you, 
my brethren, remain true to the earth, and believe not those ivho 
speak to you of superearthly hopes” “For me — how could there 
be an outside of me^ There is no outside” “Every moment 
begmneth existence, around every Tlere’ rolletli the ball ‘There ’ 
The middle is everywhere” "Becoming must appear justified at 
even instant the present must not under any circum- 

stances be justified by a future, nor the past be justified for the 
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sake of the present" All these are characienstic mystic intui 
tions, or logical deductions from monism, m close accord with 
the Brahmanical formula, ‘ That art thou ' 

The doctrine of the Superman, whose virtue stands ‘beyond 
good and evil,'’ who is at once the flower and the leader and 
saviour of men, has been put forward again and again in the 
i^orlds history A host of names for this ideal occur in Indian 
literature he is the Arhat (adept), Buddha (enlightened), Jina 
(conqueror), Tirthakara (finder of the ford), the Bodhisattoa 
(incarnation of the bestowing virtue), and above all Jwan mukia 
(freed in this life), whose actions are no longer good or bad, but 
proceed from his freed nature 

Let us see what Nietzsche himself has to say of the Superman 
Upward goeth our course onward from genera to super genera 
But a horror to me is the degenerating sense, which saith ‘All 
for myself” Is that the doctnne of selfishness’ As well accuse 
the Upanishad, where it declares that all things are dear to us 
for the sake of the Self For the monist there is no true distinc- 
tion of selfish and unselfish, for all interests are identical Self 
realisation is perfect service, and our supreme and only duty is to 
become what we are (That art thou) This is idealistic mdivid 
uahsm and this doctnne of inner harmony is valid on all planes ' 
for we are not saved bj what we do, only by what ^ve are ' Ye 
constrain,” he says ‘‘all things to flow towards you and into you, 
so that they shall flow back again out of >our fountain as the 
gifts of your love Verily, an appropnator of all \alues must 
such a bestowing love become but healthy and holy call I this 
selfishness But another selfishness there is, an all too 

poor and hungry kind, which would always steal — with the eje 
of the thief it looketh upon all that is lustrous with the craving 
of hunger it measureth him who hath abundance and ever doth 
It prowl round the table of bestowcrs” It is the author of a 
supposed apotheosis of the ‘ Blonde Beast,” who exclaims 
‘ Better to perish than to fear and hate far better to perish than 
to be feared and hated • ’ 

Nietzsche has certainly a contempt for pity— that is for senti 


*Sce for example, Aruibashefs Samne where the one man who 
is at peace with himself, though far from a highly spiritual tjpe is 
still the most lovable 
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mentalizing over one’s own sufferings or those of others. ' Natu- 
rally, life IS hard : for the higher man it should be ever harder 
by choice. “My suffering and my fellow-suffering — what matter 
about them!” “Ye tell me ‘Life is hard to bear.’ But for what 
purpose should ye ha\e >our pnde in the morning and your 
resignation m the evening?” This is certainly different from the 
“greatest happiness of the greatest number,” which Western 
democracies have made their aim ' 

It is hardly worth w'hile to refer to those who bracket our 
poet-philosopher and mystic with the Treitschkes and Crambs, 
and would mal%.e lum one of the prime instigators of a “Euro- 
Nietzschean” w’ar. It would be easy to show by quotation how 
he scorned alike the mediocrity of Germany and England, and 
how he regarded France as "still the seat of the most intelligent 
and refined culture of Europe,” and contrasted the French esprit 
with “our German infirmity of taste.” Better than this, however, 
will be to show how well he understood the fundamental unity of 
Europe — a unity of suffering now, but then as now a unity of 
movement, by the side of which the present hatreds assume the 
proportions of a mere episode — and how little he could ever have 
associated patriotism with greatness ; 

“Owing," he says, “to the morbid estrangement which the 
nationality-craze has induced and still induces amongst the nations 
of Europe, ow mg also to the short-sighted and hasty-handed poli- 
ticians, who with the help of this craze, are at present in power, 
and do not suspect to w'hat extent the disintegrating policy they 
pursue must necessarily be only an interlude policy — owing to 
all this, and much more that is altogether unmentionable at pres- 
ent, the most unmistakable signs that Europe zoiskes la he one, 
are noiv oierlooked, or aihilrarily and falsely misinterpreted. 
With all the more profound and large-minded men of this centuty, 
the real general tendency of the mysterious labour of their souls 
w'as to prepare the way for that new synthesis and tentatively to 
anticipate the European of the future; only in their simulations, 
or in. their weaker moments, in old age, perhaps, did they belong 
to the ‘fatherlands’ — they only rested from themselves when tliey 
became ‘patriots’.” And w’hat may be said to prove the truth of 
this sense of European imity, whi^ even ten years ago might ha\ e 
seemed a too brilliant generalization, is the fact that we see now, 
that not only Europe, but the whole world, and in precisely the 
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same %\ay, through the mjstenous labours of great men, has long 
striven to be one, and is now, perhaps for the first time xn history, 
withm a measurable distance of realising its unconscious purpose 
The ‘ Will to Power has nothing to do with tyranny — it is 
opposed alike to tlie tyranny of the autocrat and the tyranny of 
the majonty The Will to Power asserts that our life is not to 
be swayed by motives of pleasure or pain, the "pairs of opposites, 
but IS to be directed towards its goal, and that goal is the free 
dom and spontaneity of the Jivan mukta And this is bejond 
good and evil This also set out in the Bhagavad Gita the hero 
must be superior to pity (^aSocyananvasocasttam) , resolute fo' 
the fray, but unattached to the result, for, as Whitman expresses 
it, battles are lost m the same spirit m which they are won ” If he 
be wounded he will urge his comrades onward, rather than ask 
them to delay to condole with him and he will not insult them b) 
supposing that they in their turn would do othe^^vlse ‘Let your 
love be stronger than your pity ' but that is not self love, it is 
not even neighbour love or patriotism — "Higher than love to your 
neighbour is love to the furthest and future ones, higher still than 
love to men is love to things and phantoms ‘M} self do I 

offer unto my love, and my neighbour as myself’-— such is the 
language of all creators" ‘Ahl that ye understood my word ' 
he says ‘ do ever what ye will — but first be such as can will 
He who cannot command himself shall obey" This 
IS infinitely remote from the doctnne of “getting our own way’ 
or ‘ doing what we like" — a horror to us,’ as he says, ‘ is the 
degenerating sense which saith ‘All for m) self' ' 

The teaching of Nietzsche is a pure mshkama dharina Do I 
then strive after happiness^ I strive after my work! and ‘All 
those modes of thinking,’ he says, ‘which measure the worth of 
things according to pleasure and pam, are plausible modes of 
thought and naivetes, which everyone conscious of creatne 
powers and an artist’s conscience will look down upon with 
scorn ” For the Superman, as we should say, is not swayed by 
the pairs of opposites ‘Do what ye will’ this doctrine is neither 
egotistic nor altruistic Not ^otistic, for to yield to all the 
promptings of the senses, to be the slave of caprice is to be 
moulded by our environment, and the verj reverse of far w illing 
It IS precisely himself the Superman maj not spare It is not 
altruistic, for where there is naught external to myself, there 
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can be no altruism The highest dutj is that of self realisation 
“Phjsician, heal thjsclf,” exclaims Nietzsche “then wilt tliou 
also heal thy patient Let it be his best cure to see wath his 
ejes him who maheth himself whole” This is nothing but the 
old doctrine of Chuang Tzu “The sages of old first got Too 
for themsel\es, and then got it for others Before >ou possess 
this >our'elf, what leisure ha\e you to attend to the doings of 
wicked men’ Cherish and preserve your own self, and all the 
rest will prosper of itself ” It reminds us also of Jesus 'First 
cast out the mote from thine own eje” 

The leaders of humanitj haie never been such as have acted 
from a sense of duty, in the ordinary sense of tlie w ord Dut> is 
but a means of placing safe for those who lack the Bestowing 
Virtue The activity of genius is not an obedience to rules, but 
dedication of life to what is commanded from within, even 
though it should appear to all others as evil 

Was Jesus humble, or did He 
Give any proofs of humility’ 

When but a child He ran away, 

And left Hts parents m dismay 
These were the words upon His tongue 
“/ am doing My Father's business" 


What constitutes the virtue of any action is the complete co- 
ordination of the actor We should act according to our own 
nature and when that nature has developed to its fullest stature, 
then what is divine attains complete manifestation It is with 
preoccupations such as this that Nietzsche exclaims with such 
profound comiction 

‘ That ye might become weary of saying ‘that an action is 
good because it is un<elfi«h‘ Ah* my friends! That jour very 
self be m jour action, as the mother is m the diild let that be 
jour formula of sirtue." 

This IS the serj prajerof Socrates, “and maj the outward and 
inward man be at one ' — ^all else is hvpocnsy The inferior man 
regulates his life bj externals inasmuch as he is constrained by 
desire for long life, reputation, riches, rank or offspring, he is 
not free The superior man is of another sort, and of him it 
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Standing ignores it. It Is precisdy of the great man who fails 
that he savs; “Once thej* thought of becoming heroes; but sen- 
raaksts are th^* cow." “Art thou the \ictorions one (/ina)/’ he 
saj-s, “the self-coaqneror, the ruler of thy passions, the master of 
thy ^■i^tnes? Thus do I ask thee. Or does the animal speak in 
thy wUh, and necessity? or isolation? or discord in thee?" ‘^\Tiat 
I warn people against ... confounding ddsaucheiy, and the 
pnnciple ‘Jaisscr cJ/er* (i. e. *ne\er mind') with the AMU to 
Power — the latter is the exact reverse of the former.” “And 
verily, it is no aammandment for to-day and to-morrow to learn 
to love oneself. Bather is it of all arts the finest, subtlest, last 
and patientest.” ‘True and ideal selfishness consists in alwa\-s 
watching o^ er and restraining the soul, so that our productiveness 
mar come to a beautiful termination." 

So far, then, from a doctrine of sdf-indulgence, it is a form of 
asceicista or ardor (/c/oj) which Xietzsche would have us im- 
pose on ourselves, if we are strong enough. This was precisely 
the view of ilanu when he established a severe rule of life for 
the Brahman, and one far easier for the ^udra. And understand- 
ing this, >sietzsche has praised the insfitufioh of caste, for he 
thought it right that life should grow colder towards the sumnuL 
As the 3/£rhcKdcya Purina pronounces, a Brahman should do 
notiung for the sake of enjoyment. 

Those who have comprehended the decline and fall of ‘Western 
dvilization will recognize in Nietzsche the reawakening of the 
conscience of Europe. 
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may be said, with Chuang Tzu, ‘that they live in accordance with 
their own nature In the whole world they have no equal They 
regulate their life by inward things ” 

“What are not the powerful doing says the Prema Sagara 
"Who knows their course of action^ They, indeed, do nothing 
for themselves , but to those that do them honour and seek their 
aid, they grant their prayers Such is their path, that they appear 
united to all, but upon reflection thou shalt perceive that they 
stand aloof from all, as the lotus leaf from water ” ‘ The man 
of perfect virtue” (Superman), says Chuang Tzu again, m 
repose has no thoughts, in action no anxiety He recognizes no 
right, nor wrong, nor good, nor bad Within the Four Seas, when 
all profit — that is his pleasure, when all share — that is hts repose 
Men cling to him as children who have lost their mothers , they 
rally round him as wayfarers who have missed their road ” For 
hts IS the Bestowing Virtue 

According to Asvaghosha, too, “it is said that we attain to Nir 
vana and that various spontaneous displays of activity are accom- 
plished ' The Bodhisattvas do not consider the ethics of their 
behaviour “they have attained to spontaneity of action, because 
their discipline is in unison with the wisdom and activity of all 
Tathagatas ” "Jesus was all virtue because he acted from im 
pulse and not from rules ” When Nietzsche says that the Super- 
man IS the meaning of the earth he means what we mean when 
we speak of a Bodhisattva, or of a Jwan mukla This type which 
represents the highest attainment and purpose of humanity is the 
most difficult thing for self-assertive minds to grasp A being 
‘beyond good and evil,” a law unto himself “How wicked'’ 
exclaims the ordinary man "for even I feel it my duty to con- 
form to the rules of morality and to restrain my selfish desires ” 

Thus we shall never comprehend the selfishness which Nietzsche 
ind other mystics praise, if we interpret it according to the lights 
)f those who believe that all actions should be praiseuortky 
The pattern of man's behaviour is not to be found in any code, 
)ut m the principles of the universe, which is continually reveal 
fag to us Its OTvn nature Consider the lilies 

There exists a voluptuousness that is not sensuality, a passion 
for pow er that is not self-assertion and a selfishness that is more 
generous than any altruism These are distinctions which Nietz- 
sche himself IS careful to insist upon, and only wilful misunder- 
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Standing ignores it It is preasely of the great man who fails 
that he sa>s “Once they thought of becoming heroes, but sen- 
sualists are they now ' ‘ Art thou the victonous one {pna),” he 
says, “the self conqueror, the ruler of thy passions, the master of 
thy virtues^ Thus do I ask thee Or does the animal speak m 
thy Wish, and necessity^ or isolation^ or discord m thee^ ’ ‘What 
I warn people against confounding debauchery, and the 

prmciple ‘laisser aller* (i e 'never mind ) with the Will to 
Power — the latter is the exact reverse of the former " “And 
verily, it is no commandment for to-day and to morrow to learn 
to love oneself Rather is it of all arts die finest, subtlest, last 
and patientest” “True and ideal selfishness consists m always 
watching over and restraining the soul, so that our productiveness 
may come to a beautiful termination" 

So far, then, from a doctnne of self indulgence, it is a form of 
asceticism or ardor (iapas) which Nietzsche would have us im- 
pose on ourselves, if we are strong enough This was precisely 
the view of l>Ianu when he established a severe rule of life for 
the Brahman, and one far easier for the ^udra And understand 
mg this, Nietzsche has praised the institution of caste, for he 
thought It right that life should grow colder towards the summit 
As the Markandeya Purana pronounces, a Brahman should do 
nothing for the sake of enjoyment 
Those who have comprehended the decline and fall of Western 
civilization will recognize in Nietzsche the reawakening of the 
conscience of Europe 



YOUNG INDIA 

In order to understand Young India, one must understand the 
world What is the meaning of youth or age jn cycles of civili 
zation as well as in mdivtduals^ In terms of reality, this is not 
a question of dates or years, but of experience India is at once 
unbelievably old and incredibly >oung, utterly sophisticated and 
pathetically naive Her great achievements of the past — in philos 
ophj, art and social organization — possess an indestrucbble \alue 
and there can be no true citizenship of the world of which the 
roots do not reach back into this ground, at least as far as they 
reach back into the classic culture of the Mediterranean There 
IS no point at which the speculation, experiment, success or failure 
which constitute Indian civilization do not touch the vital prob- 
lems of the present day And yet we cannot say that modem 
India has created anything 

We stand in the West at the close of the great cycle of Chnstian 
civilization which attained its zenith let us sa), m the twelfth or 
thirteenth century, when the creative will of man swept far bej ond 
its personal boundaries striving to establish an order m the 
outer world to correspond with the universal order of the world 
of imagination or eternity From the thirteenth to the twentieth 
century one can follow the progressive decay of life — the ever 
fainter expression of the creative will, loosening social integra- 
tion, the substitution of contract for status the advancement of 
material and moral to the exdusion of spiritual values, the decline 
of \ ision, up to this present hour of pure chaos, when h/e and 
art are evidence of centuries of aimlessness 

The v%ar in Europe is no unfortunate accident, but the inevit 
able outcome of European civilization How clearly this was 
alreadj apparent towards the close of the nineteenth century is 
to be seen in the remarkable words of Viscount Tone published 
in 1890 ‘ Occidental civilization , must ultimately end in 

disappointment and demoralization Peaceful equality can 
never be attained until built up among the rums of annihilated 
Western States and the a«hes of extinct Western peoples And 
indeed we cannot be surprised that the philosophy of interneane 
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peace should have been transferred last to the visible field of 
battle 

We fee l that the intentiM of dys j^arjias been, tojmke the 
^oiTd~sa?e for e xp loitation, this might have been accomplished., 
by a decisive \ictory on eith er si de.__ And ‘Victorj breeds 
ETaffed because the conquered are unhappy ’ ' The best one 
could hope for was that the struggle would go on long enough and 
be ‘sufficiently inconclusive to destroy the prestige of Imperialism 
and exploitation for manj centuries Nevertheless, democracy 
understood politically as the tjTanny of a majority is no more 
congenial to liberty than an autocra<y, for it implants or assumes 
m every one the desire to govern But those only are utirthy 
to govern as the Chinese saj who would rather be excused 
Rcpresentati\e goiemment has oerywhere been found to involve 
no more than the victory of the most powerful interests And 
even revolts have not created liberty — 

The Iron hand crushed the tyrant's head 
And became a tyrant in his stead 

7 

Ever> oppressed nationality oppresses some other or embraces 
the oppression of class by class Our 5>mpathies are then not 
onlj with the oppressed, but with the oppressor, for both alike 
are m need of salvation from the same group of false values 
The liberty that we concede is of far greater significance to us 
than anj liberty we can take by force or receive by gift 
Perhaps we ought not to include the Russians in these cnti 
ci‘;ms In Russia more clearly than anywhere else, the religion 
of Europe — the idealistic individualism of Blake and Whitman 
and Nietz-iche — has found expression m art and action It is a 
tragic reflection that those who laid down their arms were not 
wrong but only too right Yet we cannot collectively abandon 
the u'e of force in a daj or establish the kingdom of heaven in 
a week to find the Paradise still upon earth is possible only for 
the individual never for the race If we cannot see our 

wa) to the end of all government however, we can see that the 
least amount of gov emment it is possible to live with is the best, 
and the less we are mixed up with it the better for us or, rather, 
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the better tve are, the less w e shall wish to be involved In it. Need- 
less to say, in refusing to goT-em, we do not refuse to cooperate: 
but to accomplish this, ve must serve, not one another, but ends 
beyond ourselves. 

Let us pause now to see what has been going on In India, and 
first to consider the past as it survives side by side with the Young 
India that is the final subject of our argument. Broadly con- 
trasted with the opportunist industrial order of today (“a des- 
perately precarious institutional situation”),^ where the whole 
energy of man is used up in maVmg sure of mere existence, the 
civilization of India presents to us the spectacle of something 
stable and leisurely: and this not merely by virtue of some kind 
of inertia, but as the result of deliberate organization based on 
a definite view (definite, whether right or vv rong) of the mean- 
ing and purpose of life The principles of government are de- 
fined, not by the interested, but by the disinterested; that is to 
say, by the philosopher who has no personal ends to serve and 
no "stake in the country” ; he is the law-giver, and the status of 
the executive power is inferior. In a stable cooperative society 
the achievement of mere life, the solution of the bare economic 
problem, is taken for granted, and there remains abundant energy 
for the pursuit of the real ends of life. These were defined in 
India in the famous formula of "Human Aim" (^wri«/iar//io), 
on the one hand temporarily as vocational activity (function, or 
duty), winning wealth and enjoying pleasure; and on the other 
hand eternally as spiritual freedom Obviously the latter object 
is the main concern of all higher men. 

Here are the criteria of ethical Judgment. That is a priori 
right, which tends to the achievement of one or all of these ends 
(all being good in their degree or kind), and that is wrong, which 
involves the attainment of any end not appropriate to the indi- 
vidual concerned, or involves a failure to attain what is appro- 
priate. We speak of right or wrong accordingly as purely rela- 
tive to indtv iduallty and circumstance ; and since all men are really 
unlike, it requires but a slight development of the doctrine of 
"own-morality” of the vocational groups, which is the basis of 
organized ethics, to reach the pure individualism which is the 
ultimate religion alike of Asia and modem Europe. The indi- 
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vidual who attains this ground of liberty is called in India '*jlvan- 
mulcta,” free in this life, since nothing of himself is left in him. 
This is the concept of superman; but U demands also the entirety 
of man at eveiy stage of development. There can be no doubt 
that this latter end of spiritual freedom — to become what ^ve 
are — dominated in India all others; so that the connotation of 
success in India has but little in common with its connotation in 
America. ' 

Let us speak of two conspicuous features of the Hindu social 
order. First, the caste system. This system, of which the lines 
are drawm at once ethnically and culturally (not pecuniarily), 
represents an integration (not a division) of society in vocational 
groups internally democratic, and outwardly answerable to other 
groups only for the fulfillment of their 'own function.' It is 
somewhat as if, for example, the farmers of the w’hole United 
States should be answ'crable to the community at large only for 
the production of good and sufficient food, in return for the 
means of production guaranteed to them, while as a group th^ 
should remain completely autonomous in all other respects, e. g., 
in matters of marriage and divorce, education, wages and hours 
of labor, etc , while none could be called on for any other public 
sen’ice than their owm. In place of Slates, tlien, we should 
have nation-wide, someday perhaps world-wide, vocational groups 
directl} founded on the instinct of workmanship and the inheri- 
tance of aptitude. 

It was assumed in India that heredity determined birth in the 
appropriate environment. This may have been true of an ordered 
society like that of ancient India, but it could not apply to the 
melting pot, and w'c may cxficct that the coming development 
of sjndicalism will differ chiefly from the caste system in per- 
mitting intermarriage and choice or change of occupation under 
certain conditions, though still recognizing the general desirability 
of marriage within the group and of following one's parent’s 
calling. In such a reinstatement of the instinct of workmanship 
in the West, and a certain relaxation of caste rule in the East, 
it is possible to’ foresee a common sociological agreement of the 
workers of the w'orld. 

Secondly, marriage. In India die home is still the foundation 
of all social thought ; in Europe and America the home as deter- 
mined by existing tradition is already a lost cause — a profound 
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civilization stands at the beginning o£ a new movement, and is 
not \\ ithout renew ed religious motivation But India affords the 
most tragic spectacle of the worid, since we see there a living and 
magnificent organization, akin to but infinitely more complete 
than that of mediiev al Europe, still m the process of destruction 
Inheriting incalculable treasure, she is still mcalculabl) poor, 
and most of all in the naivete with which she boasts of the po\ 
erty that she regards as progress One questions sometimes 
whether it w ould not be wiser to accelerate the process of destruc 
tion than to attempt to preserve the broken fragments of the 
great tradition 

It IS hard to realize how completely the contmuit} of Indian 
life has been, severed A single generation of English education 
suffices to break the threads of tradition and to create a nonde 
script and superficial being deprived of all roots — a sort of intel- 
lectual panah v\ho does not belong to the East or the West, the 
past or the future. The greatest danger for India is the loss of 
her spiritual mtegnty Of all Indian problems the educational 
IS the most difficult and most tragic As things now stand it is 
dominated by political considerations in the sense that loj-alty 
IS more essenljvl than personality in a teacher — even umversiO^ 
professors are subject to espionage and their activitj to censor 
ship It IS dominated by economic considerations too, for the 
present system is really a vested interest in the hands of Mac 
millans and Longmans and the >ounger graduates of English 
universities while the power of the missionary school is denved 
from the contributions of those who are interested much more m 
prosel) tizmg than in education In all government and mission 
ary institutions there is the widest possible divergence between 
the ideals of the school and the ideals of the home the teachers 
do not m one case in a hundred effect any real contact with their 
pupils whatever they may believe to the contrary 

Modem pedagogic theory teaches us that the aim of education 
should be not so much the leyellmg up of faculties and the pro 
duction of uniform tjpes as the intensive cultivation of the facul 
ties we have Ruskin was never more nght than when he said 
that education means finding out what people have tried to do 
and helping tliem to do it better There has been no ‘ finding out ’ 
m India but only a complete inversion of values And what does 
this impi} ’ From the home to tiie world from the freedom of 
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distinction, and yet, under the same influences the same result 
IS bound to succeed even m India though the ancient order may 
be long in dying The Indian marriage is an impersonal con 
tract undertaken as a social debt by men and women alike not 
for happiness but for the fulfillment of social and religious 
duties It IS not based on romantic love or passion and it is 
indissoluble just because it is undertaken for ends that are real 
izable apart from individual interest To be perfect wife or hus 
band IS not so much a question of personal adaptation as of edu 
cation since ethical culture is achieved through hero-worship and 
the general knowledge of epic literature The end is a perfect 
harmony based on self forgetfulness — an order exquisite m form 
and possibly supenor to the romantic concept of the harmony of 
selves which underlies the modem theory of marriage or liaison 
based on love but incongruous with our necessity to prove for 
ourselves the spiritual and dynamic value of passion 

One further observation on the past it was from beginning 
to end an era of proficiency m handicraft rather than of ingeni 
ous mechanism The industrial arts attained an unsurpassed 
perfection w ith great economj of means Sculpture had alread> 
declined but painting and architecture were still at a verj lugh 
level at the end of the eighteenth century JIusic, poetry and 
dancing survive today, however, precariouslj 

In the nineteenth century we have to remark tWT> special 
conditions beside the survival of the past in the present Firs* 
that the Indian culture was already decadent that is to saj suf 
fermg from the inevitable consequences of all formulation The 
formula however admirable is inherited rather tlian earned it 
becomes an end instead of a means and its meaning is forgotten 
so that it IS insecure Secondlj political subjection coinaded 

V ith the impact of the industrial revolution and of the dead 

V eight of empirical science apprehended simply as tlie basis of 
economic success All this impbed a transvaluation of all values 
m an arbitrarj rather than a constructive sense — in the main a 
degradation of values and a diversion of cnerg) compressing into 
half a century a process that has occupied five hundred jears in 
Europ" 

Let us emphasize again that the war is merely ^(the evidence 
and not tlie cause of European chaos there is immediate hope 
for Europe since he that is down need fear no fall Western 
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civilization stands at the beginning of a new movement, and is 
not V. ithout renewed religions motivation. But India affords the 
most tragic spectacle of the world, since w e see there a living and 
magnificent organization, akin to, but infinitely more complete 
tlian that of medizeval Europe, still m the process of destruction. 
Inheriting incalculable treasure, she is still incalculably poor, 
and most of all in the naivete with which she boasts of the pov- 
erty that she regards as progress. One questions sometimes 
whether it would not be wiser to accelerate the process of destruc- 
tion than to attempt to preserve the broken fragments of the 
great tradition r 

It is hard to realize how completely the contmuity of Indian 
life has been severed A single generation of English education 
suffices to break the threads of tradition and to create a nonde- 
script and superficial being deprived of all roots — a sort of intel- 
lectual pariah who does not belong to the East or the West, the 
past or the future. The greatest danger for India is the loss of 
her spiritual integrity. Of all, Indian problems the educational 
is the most difficult and most tragic. As things now stand it is 
dominated by political considerations in the sense that loyalty 
IS more essential than personality in a teacher — even university 
professors are subject to espionage and their activity to censor- 
ship: it is dominated by economic considerations, too, for the 
present system is reallj' a vested interest in the hands of jMac- 
millans and Longmans and the jounger graduates of English 
universities, w'hile the power of the missionary school is derived 
from the contributions of those who are interested much more in 
proselytizing than in education In all government and mission- 
aiy institutions there is the widest possible divergence between 
the ideals of the school and the ideals of the home: the teachers 
do not in one case in a hundred effect any real contact with their 
pupils, whatever they may believe to the contrary. 

Modern pedago^c theory' teaches us that the atm of education 
should be not so much the levelling up of faculties and the pro- 
duction of uniform types as the intensive cultivation of the facul- 
ties w e have. Ruskin was never more right than when he said 
that education means finding out what people have tried to do, 
and helping them to do it better There has been no "finding out” 
in India, but only a complete inversion of values. And what does 
this imply’ From the home to the,world, from the freedom of 
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the 'spmt it ^^as the aim of e\erj great Hindu to attain, from the 
great example of Ehishma and Rama, from the pursuit and 
acquisition of Yoga, from the celestial songs of Radha and 
Krishna, from the knowledge t\hich is ra u^lt^ to the knowledge 
of manifold things, this was a descent from the Htmala}'as to 
the plains^ It is true that this was inevitable The English m 
spite of Macaulay and Cramb, are not entirelj to blame for it 
A renunciation of what appears to be obsolete is justified, polit 
ical and economic problems cannot be ignored, man and mans 
world are still to be explored but with all that there has been 
too little love, too much of snobisni, too indiscriminate a taste, and 
too little distaste, and now onl> the greatest souls by a supreme 
effort can achieve a sjTithesis of the past and the future 

In the midst of all these conditions we have seen the nse of 
Indian Nationalism the grow-th of Young India Fundamentally 
this has been a political mo\ement co\eTmg a wide range of pur 
poses, from those of the Moderates who desire to see a gradual 
progress towards colonial self government, to those of tlie Ex- 
tremists who would like to ^ee the last Englishmen dnsen out of 
India at the earliest opportunity 

There is no question but that India has had and still has man} 
just griesances, some inseparable from any foreign domination 
and some peculiar to the present situation For example, Indians 
are excluded to a \cry large extent from the higher paid posts 
of the cull and educational service while India is freelj open 
to British economic explanation, Indian settlers are arbitranly 
excluded from other parts of the Empire The sjstem of police 
espionage and the searching of private houses, the censorship of 
pm ate correspondence, the law against the possession of arms 
the not infrequent imprisonment and e\en deportation of influ- 
ential men without charge or trial, and particular measures «uch 
as the partition of Bengal are constant pro\ocati\es of a \ery 
natural resentment. The color prejudice is such that educated 
Indians are often \nsw\ted by EngbsbTnen m tadway trams and 
to all intents and purposes are excluded from English societ} 
Manj of these grievances depend immediate!} on the fact that 
India IS ne\er regarded by the Englishman as his home a con- 
quest resulting in the establishment of an English draasty related 
i 
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by marriage to the Indian aristocracy (however the latter might 
have resented it), and identified with Indian interests, would 
have involved far more vital integrations than now exist. This 
was A\hat happened in the case of tlie Mughals. As it is, the 
sympathy between rulers and ruled and the common understand- 
ing are admittedly less tlran was the case fifty j'ears ago. 

A large part o£ the Indian unrest is, of course, economic, and 
due to the disturbance of settled conditions by industrial compe- 
tition, and the impact of the era of tedinology upon an era of 
handicraft. Conditions of this kind are not so mucli traceable 
to foreign domination as to world-wide economic disorder. As 
for the war, it can only be said to concern the Indians indirectly, 
or rather, they are directly concerned only because of the political 
association with Britain. It is interesting to note that two particu- 
lar grievances have been remedied since the outbreak of the war : 
the excise duty on cotton has been removed, and very recently, 
Indians have been allowed to qualify as commissioned officers. 
It is certain that far-reaching changes in the direction of self- 
government will be made immediately after the war, and tliis 
must result equally from the actual situation and from the prin- 
ciples of freedom to which the Allies have declared their alle- 
giance. It is, however, with a certain distaste that one is com- 
pelled to enumerate these various grievances and to refer to the 
inevitable resentments they must evoke: for Indian national 
idealism has a wider significance than the redress of grievances. 

Moderate nationalism has found expression not only in polit- 
ical, but also in economic, social and educational activities. Eco- 
nomically in the Swadeshi (‘o\ra-country’) movement, which, 
despite the heroic idealism of communities and individuals, in the 
main represents a rather pathetic endeavour to 'get back' at 
European trad^ without much reierence to the ^uaJi^ or desir- 
ability of particular industries or the conditions of manufacture. 
Indian economists are still or have remained until very recently 
in the early Victorian stage, enthusiastic believers in factory pro- 
duction and laissez-faire. Even in Western universities the 
student is rarely brought in toudi with current thought, and this 
is still more true of universities in India. The Indian student has 
little opportunity to realise that the accepted forms of European 
thought are necessarily far behind its real development. Western 
soaet>’ IS in process of such rapid change that it must be regarded 
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insufficient programme, regarded from the standpoint of futurist 
Europeans, ^%ho expect from the East, not a repetition of their 
own mistakes,' but a positive contribution to the solution of prob- 
lems that face the whole world, and no longer merely a single 
race or continent. * . ’ 

The beauty and logic of Indian life belong to a dying past : the 
nineteenth century has degraded much and created nothing. If 
any blame for this, is to be laid on alien shoulders, it should be 
only in the sense tliat if it must be that offences come, woe unto 
tliem through wliom they come. It is an ungrateful and unro- 
mantic task to govern a subject race. England 'could not in any 
case have inspired a new hfe: the best she could have done would 
have been to understand and conserve through patronage and 
education the sunnving categories of Indian civilization — archi- 
tecture, music, handicrafts, popular and classic literature, and 
schools of philosophy — and that she faded here is to have been 
found wanting in imagination and sympathy. It should not hav e 
been regarded as the highest ideal of Empire "to give to all men 
an English mind." 

If I speak now of the Idealists as distinguished from the 
Moderates, it is because they alone possess a genuine sense of 
the future. Needless to say, it is not the idealist who is 
"impatient": it is the opportunist who has not the patience to 
pursue a distant end. It should also be emphasized that there 
is never a hard and fast line separating . the Idealist from 
the Moderate ; these are t>’pes that may be combined in a single 
individual, and are almost always represented in any group. 
I also dismiss the questions of disloyalty and sedition as irrele- 
vant for the present discussion: and as I have said elsewhere, 
]o3’al£y is too often sentimentality or interest and disloyalty no 
more than irritation — if loyalty were always friendship and dis- 
lojalty detachment one could welcome either. 

The first reaction of the idealist is recognizable in disillusion. 
He begins to see that people are not inspired or. made happy by 
government but by themselves — ^he loses faith in politics, and 
turns to direct action, more often than otherwise, educational. 
He is no longer deceived by the prestige of European power — 
very often he has lived for many years in Europe or America, 
and has learnt to regard both "progress" and "civilization" with 
distaste and distrust. He bc^s to see things as they really are 
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and regards his Indian life no longer iMth disparagement, but 
Avith a new imderstandmg and affection. He begins to see that 
life is an art, and is rather a means than an end. 

The first express.on of national idealism is then a rehabilita- 
tion of the past. We have turned from the imitation of European 
formulae to follow the historical de^eIopme^t of our own beliefs, 
our architecture, sculpture, music and literature, and of all the 
institutions, social and religious, with which they are inseparably 
intertwined; and to preserve and defend the Prolific against the 
Deiourers. This is fundamentally a process of creatiie intro- 
spection preparatory to renewed activity. 

It does not matter that the realization of what we have lost has 
come too late: this was inevitable. For a moment, perhaps, we 
desired to turn back the hands of the clock,, but that was only 
sentimentality, and it w'as not long before we remembered that 
fresh waters are ever flowing in upon us. We have learnt that we 
are exiled ; but w e w'ould not and cannot return. In India, as in 
Europe, the \estiges of ancient civilization must be renounced: 
w e are called from the past and must make our home in the future. 
Eut to understand, to endorse with passionate conviction, and to 
love what we have left behind us is the only possible foundation 
for power. If the time has hardly .>et come for the creation of 
new values— and it cannot long be delayed— let us remember 
that time and suffering are es*:entlal to all creation. 
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and regards his Indian life no longer %vith disparagement, but 
^\^th a new understanding and affection. He begins to see that 
life is an art, and is rather a means than an end 

The first expression of national idealism is then a rehabilita- 
tion of the past. We have turned from the imitation of European 
formulae to follow the historical development of our own beliefs, 
our architecture, sculpture, music and literature, and of all the 
institutions, social and religious, with which they are inseparably 
intertwined ; and to preserve and defend the Prolific against the 
Devourers This is fimdameotally a process of creative intro- 
spection preparatory to renewed activity. 

It does not matter that the realization of what we have lost has 
come too late: this was inevitable. For a moment, perhaps, v.e 
desired to turn back the hands of the clock,, but that was only 
sentimentality, and it was not long before we remembered that 
fresh waters are ever flowing in upon us. We have learnt that we 
are exiled; but we would not and cannot return. In India, as in 
Europe, the vestiges of ancient civilization must be renounced: 
we are called from the past and must make our home in the future. 
Eut to understand, to' endorse with passionate conviction, and to 
love what we have left behind us is the only possible foundation 
for power. If the time has hardly yet come for the creation of 
new values— and it cannot long be delayed— let us remember 
that time and suffering are essential to all creation. 

We see now springing up all over India societies of literary 
or historical research or sociological experiment, and schools of 
national education. In Bengal, for example, the SahSya Panshad 
(library, MSS. and research), in the United Provinces the Na- 
garl Pracharini Sabha (Hindu texts and a great dictionary), in 
Poona the Gayan Samaj (study and encouragement of pure 
music), in Madura the Tamil Sangam (modelled after the old 
Tamil literary academies), religious organizations such as the 
Ai^’a Samaj (in part), the Ramaknshna order, the Vivekananda 
societies^ and the Theosophical society ^in part) : and tlie Bud- 
dhist revival in Ceylon. There are signs of life even in the uni- 
versities, though the most interesting development in this direc- 
tion is the newly established Hindu University in Benares, which 
gives at least an equal place to indigenous and to foreign learning. 
A time must come and Avtll come W'hen Indian universities will 
be once more places of pilgrimage for foreign students. Beside 
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this there are many individual Indian scholars publishing their 
results in association witli European savants, with the Archso- 
logical Survey of India or tliroi^h the various Asiatic societies 
or in separate volumes. Private collections of ancient works of 
art are being made and interest is taken in museums and the 
preservation of ancient monuments. 

The inner meaning of most of these activities is to be found in 
the concept of National Education: a return to the aims of 
Oriental education in general, tlie development of personality 
rather than the mere acquisition of knowledge, and above all, a 
reunion of those links of understanding which have been so 
roughly broken: and to the end that we may see the last of those 
“educated” Indians who are Indian only in name. Up till now 
the sterility of higher education in India has been far more 
unfortunate than the absence of elementary literary education for 
the masses and for women. The latter have ahvays possessed 
and have not > et lost, what the progressive amongst the men hav e 
lost, the incalculable advantage of familiarity tlirough oral tradi- 
tion with an epic literature vast in amount and saturated with 
a great philosophy. To some extent, indeed, India may be said 
to be now a land of cultivated peasants and uncultiv’ated leaders 
—“Their ordinary PloHTnen and Husbandmen,” said Knox 
without exaggeration, “do speak elegantly and are full of compli- 
ment. And there is no difference betw'een the ability and speech 
of a Countiynnan and a Courtier” — a fact W'hich affords us a good 
deal of food for reflection. 

Amongst the schools of national education two or three are of 
special importance: Sir Rabindrath Tagore's school at Bolpur, 
the Kalasala at Masulipatam, and the Gurukula of the Aiya 
Samaj at Hardwar. In all these the mother-tongue is made the 
medium of instrvctjon, and Eogl/sh talres a second tJwugh stiU 
very important place : there had been danger of creating an edu- 
cated class unable to express itself perfectly in any language The 
Gurukula, it has been said very truly, is perhaps the most fas- 
cinating educational experiment in the W’orld. It is for boys of 
all castes, from the highest to the lowest, and no distinctions are 
made. Tuition is free and the teachers are unpaid The first 
seven jears are devoted entirely to Sanskrit, religion and physical 
culture, and the twelve j’ears following to Western literature, 
science and laboratory work: at die age of twenty-five the man 
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is ready to go out into the world. During the whole of this time 
the pupils remain in charge of their teacher, without returning 
home, nor are they permitted to meet any women except tlieir 
mothers. There arc institutions for the education of girls on 
somewhat similar but less severe lines; since Uie marriage of 
spiritual equals is taken for granted in the foundations of Hindu 
society. The most conspicuous feature of the system is its return ' 
to the impersonal and philosophic concepts of culture which have 
always been characteristic of the East, and the combination of 
this ancient wisdom with modern and practical knowledge. 

At the same time the return of idealism has brought with it 
a renewed appreciation of indigenous art and popular mythology, 
and has sought expression in creative activity. These matters 
have been closed books to the politicians and social reformers: 
even now there is perhaps no country in the world so completely 
lacking in cultivated and conscious taste as modem India, for 
as we have said, all tliat is so beautiful in the life that we see 
by riverside, in temples or homes, and in the streets, is 
merely an inheritance, and those who have been mis-educated 
■would gladly exchange it all for the cheapest commercial art of 
Western stores and music halls and for the villa architecture of 
a London suburb. • 

There has been a revival of painting in Bengal, Inspired 
Abanindronatli Tagore and his brother, nephews of the well 
known poet. But important as this movement has been, its main 
significance belongs to appreciation rather than production. It 
may be compared rather to the work of the pre-Raphaelifes than 
to that of the great post-impressionists — the time for these has 
not yet arrived. It has proved impossible for those who have not 
seen the ancient gods 'to represent them: and the powers to be 
are not yet seen or heard, only the movement of their dance is 
faintly felt. 

But for the great Idealists of younger India, nationalism Is not 
h .ej\p.v iiaTO.', aw? 

finer parts great souls may play. Certainly not as missionaries or 
propagandists — the' day has gone by for sectarian groupings and 
for invitations to be “one of us”: but as equally concerned \vUh 
all others in the exploration of the thousand paths that have never 
yet been trodden. It is life, and not merely Indian life that claims 
our loyalty. The pursuit of mere liberty is not enough: it is not 
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his happiness, but his task that concerns the idealist. For those 
who pursue a distant end there is no time to devote to what is 
momentary. 

Freedom is always open to those who are free. And free for 
W’hat^ For the very same ends that are foreseen by the idealists 
of Europe; how could there be a dhergence of idealism from 
idealism^ The chosen people of the future cannot be any nation 
or race, but an aristocracy of the earth uniting the vinlity of 
European youth to the serenity of Asiatic age. Already the 
leaders of thought in every nation understand each other verj’ 
well, and all significant movements are international and world- 
wide — as has always been the case to a greater extent than we are 
apt to realize. We only await the declaration of peace to renew 
our comraderie with the other idealists, and meanwhile we will 
not betray our common cause. The flowering of humanity is 
more to us than the victory of any party, The only condition of 
a renetval of life in India, or elsewhere, should be a spiritual, not 
merely an economic and political awakening, and it, is on this 
ground alone that it will ever be possible to bridge the gulf which 
has been supposed to divide the l^st from the West 

To the idealist all interests are identical because all life is one. 
The only and real significance of Young India for the world will 
be revealed in the great men who are given to the common life: 
one great philosopher, poet, painter, scientist or singer shall be 
accounted in the last judgment more than all the concessions w on 
by all the Congresses in a hundred years. 

And so while India is occupied W'ith national education and 
social reconstruction at home, she must aUo throw'^ in her lot 
with the world; what we need for the creation of a common 
civilization is the recognition of common problems, and to coop- 
erate in their solution. 

hleanwhile it is not sufficient for the Western w’orld to stand 
aside from the development of Asia, with idle curiosity or appre- 
hension wondering what will happen next. There is serious 
danger that the degradation of Asia will ultim.itelv menace the 
security of European social idealism, for the standing of idealism 
is even more precarious in modem Asia than in modem Europe: 
and that would he a strange nemesis if European post-industrial- 
ists should utimately be defeated by an Industrialism or Imperial- 
ism of European origin established in the East* 
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Asia IS like the artist m the modem citf — doing nothing great 
mainly because nothing heroic is demanded of him it is enough 
if he pleases and amuses us we do not take him senousl} It is 
ith something of this romantic attitude that Europe and Amer 
ica ha\e regarded India The merely philological studies of the 
universities have been conducted in such an and fashion as to 
be comparatively inaccessible to artistic spints on the other hand 
Indian thought has been populanzed and perverted in many forms 
that are vague mystenous and feminine and so brought into 
disrepute What ts really needed is a point of view which is 
practical rather than scholastic or sentimental some power to 
grasp what is essential disentangled by dear thinking from a 
mass of incorrect assumptions The challenge of the East is very 
precise To what end is your life ^ Without an answer to this 
question there may indeed be change but progress is impossible 
for without a sense of direction who knows jf we do not return 
Upon cur footsteps in everlasting circles’ I conclude then with 
this reminder that the future of India depends as much upon 
what IS asked of her as upon what she is 



INDIVIDUALITY, AUTONOMY 
AND FUNCTION* 

The object of government is to make the governed behave as 
the governors wish. This is true of ‘good’ and ‘bad’ govern- 
ment alike, and alike of the rule of a conqueror, of a hereditary 
monarchy and of maj’ority government by representation. 

The repudiation of tyranny must ultimately involve a repudia- ' 
Uoa*of majority rule. Consider a community of five. It is im- 
possible to deny that the rule of three, in so far as it affects the 
other two, is as much an arbitrary constraint as the rule of one 
affecting the other four. It is \cry liable to be less intelligent.^ 
In any case, however, the rule of three^becomes, on the basis 
of \otes, a rule of two: and a majority government will mean 
the rule of two over three. 

Inasmuch, however, as each of the five is unique, and 'one 
law for the lion and the ox is oppression,' there can be no 
entirely just solution outside the autonomy of each. This, which is 
widely admitted to be true for nations, is no less true for 
incHviduals. 

From an existing tyranny it is possible to arrive at an indi- 
vidual autonomy in two ways. In the first place four of the five 
®iy revolt against the arbitrary rule of the one, setting up in 
place of it tire rule of the majority. The remaining tvv’O may 
then assert their ‘right’ of self-determination as against the major- 
it}. Ultimately each of the fiv’C will become autonomous : each, as 
it were, sitting armed in his own house, prepared to repel the 
intruder. This may be described as a disintegration sanctioned 
by the presumed diversity of interests which a pluralistic philoso- 
phy must assert. 

^ Since, however, each still desires to govern (to feel it one s 
^’ity' to govern is only the same thing in other words), and 
noting prevents the exercise of governing powers but fear of 
resistance, the desire will be translated into action as soon as 
Opportunity affords: and one, or a group of two, three, or four 
0 the five must be regarded as merely awaiting (consciously or 

sva-raJia, sva-dharma ' 
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unconsciously) the favorable moment In the meantime co- 
operation ioT common ends is excluded by mutual suspicion each 
of the five will have to exerase all of the functions necessary 
to the existence of an individual and only a fraction of the 
activity of each will be vocational This is the inevitable conse- 
quence of resistance and of that sort of desire to take part in 
government which finds expression in the demand for votes 
The anarch} approached % self assertion however justified is 
therefore the anarchy of chaos resistance however inevitable 
can of Itself only create an unstable equ librium which must tend 
to reconstitute the status quo ante 
The second approach to individual autonomy is through renun 
ciation — a repudiation of the wull to govern As we are speak ng 
m terms of time^ we must conceive of this idea as ongmating 
vnth one of the five, and spreading to the others Let us how 
ever ignore the transition period and suppose that the idea of 
government has become for each of the five even more distaste- 
ful than the idea of being governed 
In this situation there is nothing to prevent a recognition of 
common interests or co operation to achieve them (co operation 
15 not government) This will be an integration founded on the 
presumed identity of all interests which a monistic philosophy 
must assert Neither of the five will expect to receive from 
any of the others something for nothing but the principle 
of mutual aid or co-operation will permit each one to fulfil his 
own function Activity will be vocational that is to say vvillmg 
The anarchy approached by renunciation is thus an anarch} 
of spontaneity only a renunciation of the will to govern could 
create a stable equilibrium Ever} one who believes in the self 
determination of national groups is to that extent an anarchist 
And while we must acknowledge that a state of entire liberty 
can nev er be attained because the will to govern can never be 
totally eradicated nevertheless it can be shown that activity^ based 
on anarchic pnnciples ma} be and often is far more immediately 
and practically effective than an activity of control Contrast, 
for example the result of granting a large measure of autonomy 
to the Boera with the consequences of withholding it m Ireland 
The last ideal of a future state says Dmitn Merezhkovski 
can only consist m the creation of new religious forms of 
thought and affairs a new religious synthesis between the in 
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dividual and society, composed of unending lo\e and unending 
liberty’ Far be it from me to assert that such -a millennium 
could ever be realised But he who knous not whether he saileth 
knows not whtch ts a fatr or a foul wutd for ktm It cannot be 
unwise to shape our course towards the desired haven So 
much, at least, is possible to every individual and only he is an 
individualist m truth, who docs not will to govern any other 
than himself 

The 'will to govern* must not be confused with the 'will 
to power ’ The will to govern is the will to govern others the 
will to power is the will to govern oneself 

Those who would be free should have the will to power without 
the will to govern If such as these are chosen to advise the 
executive, which cannot be entirely dispensed with^ this should 
tend to the greatest degree of freedom and justice practically 
possible 
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